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PUBLISHER’S NOTE 


HE Ramakrishna Mission established this Institute of Culture in 1938 

in fulfilment of one of the projects to commemorate the Birth Centenary 
of Sri Ramakrishna (1936). At the same time the Institute was vested 
with the entire rights of The Cultural Heritage of India. This publication 
is thus one of the major responsibilities of the Institute; it also serves to 
fulfil a primary aim of the Institute, which is to promote the study, inter- 
pretation, and dissemination of the cultural heritage of India. 

The first edition of The Cultural Heritage of India, in three volumes 
and about 2,000 pages in all, the work of one hundred distinguished Indian 
scholars, was published in 1937 by the Sri Ramakrishna Birth Centenary 
Publication Committee as a Birth Centenary memorial. This work 
presented for the first time a panorama of the cultural history of India, 
and it was immediately acclaimed as a remarkable contribution to the 
cultural literature of the world. This edition was sold out within a few 
years and the work has long been out of print. When considering the 
question of a second edition it was felt that instead of reprinting the work 
in its original form, advantage should be taken of the opportunity to enlarge 
the scope of the work, making it more comprehensive, more authoritative, 
and adequately representative of different aspects of Indian thought, and, 
at the same time, thoroughly to revise the old articles to bring them 
up to date. j i 

According to a new scheme drawn up on this basis, the number of 
volumes will be increased. The plan of arrangement has been improved 
by grouping the topics in such a way that each volume may be fairly 
complete and fulfil the requirements of those interested in any particular 
branch of learning. Each volume will be self-contained, with separate 
pagination, bibliography, and index, and will be introduced by an outstand- 
ing authority. Since due regard will be paid to historicity and critical 
treatment, it is hoped that this work will provide a useful guide to the study 
‘of the complex pattern of India’s cultural history. 

In keeping with the ancient Indian tradition of imparting instruction 
to students without remuneration, the distinguished band of scholars, who 
have co-operated so ably in this task, have done their work as a labour of 
love in a spirit of service to scholarship and world understanding. Equally 
essential to the success of the undertaking ‘was the assistance of the 
Government of India who.made a generous grant towards the cost of 
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publication. Without this dual co-operation it would have been impossible 
to set out on a venture of this magnitude ; and to the contributors as well 
as to the Government of India we therefore express our deepest gratitude. 

In presenting this third volume of the second edition of The Cultural 
Heritage of India, it is perhaps necessary to explain how it happened that 
the third volume was the first to be published. In the first edition of this 
work there were a fairly large number of representative articles on 
philosophy and religion, the two subjects which, under the new scheme, 
have been assigned to Volumes III and IV. Thus these two volumes 
acquired an advantage over the others, which required a much greater 
proportion of fresh material, and it was therefore thought expedient to 
publish them first. Volume III will thus be followed by Volume IV. 

Professor Haridas Bhattacharyya, M.A., B.L., P.R.S., Darśanasāgara, who 
was formerly Head of the Department of Philosophy at the Dacca University, 
and latterly Honorary University Professor of Indian Philosophy and 
Religion at the College of Indology, Banaras Hindu University, is a well- 
known figure in the world of philosophy. In entrusting him with the editing 
of this volume, the Institute knew that it was being placed in capable hands. 
We feel deeply indebted to him: for the way in which he has given 
unsparingly of his time and energy in tackling the many difficulties inherent 
in a work of this nature. 

India’s greatest treasure is her ancient spiritual wisdom. The time 
has come when that treasure should be fully discovered and offered not 
only to the people of India, but also to those of other countries so that a 
foundation may be laid upon which to build the peace, the unity, and the 
concord to which all nations aspire. This volume on philosophy will, it is 
trusted, play some part in this noble mission. 


August 1953 
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PREFACE 


que preparation of the second edition of The Cultural Heritage of 

India was taken in hand in June, 1947, after the first edition had long: 
been out of print. According to the new scheme of publication, the 
different volumes were not only to be revised, but also to be improved by 
the addition of new articles to make them more comprehensive. It was 
also decided to attempt a presentation of the contents in a logical order, 
and to arrange the articles in such a manner that they might form. a homo- 
geneous group from some angle of vision and at the same time not make 
the volumes unwieldy in size. "The third volume devoted to the philoso- 
phies of India was the first to be completed and is being released for 
publication first. ` 

Of the thirty-nine articles contained in the present volume thirteen 
are old. Most of these have been revised by the authors themselves for 
the present edition; the one on 'Pürva-Mimirisà' has been revised and 
enlarged by Mm. Chinnaswami Sastri; and a few only are reproduced 
without any noticeable change. A welcome innovation is the inclusion of 
the contributions of two distinguished scholars, Mm. Anantakrishna Sastri 
and Mm. Yogendranath Bagchi, whose original articles in Sanskrit and 
Bengali respectively are appearing in translation. 

According to the plan of arrangement of subjects in different volumes, 
Buddhist and Jaina cultures, including their philosophies, have been 
assigned to Volume I. “In Volume II will be presented the ethical and 
philosophical speculations to be found in the epics (including the Bhagavad- 
Gila), the Puranas, and the legal literature. The present volume has thus 
been practically confined to the Brahmanical systems of Indian philosophy, 
including the Lokayata or Carvaka philosophy, which is a rather anti- 
Vedic mode of thought. 

The need to orient philosophical thinking to spiritual requirements 
has been constantly kept in view. It is hoped that the multiplicity of 
approaches by different authors to the Vedantic thought will serve to bring 


"out the personal character of philosophical appreciation in India, And 


this conviction will be strengthened by a perusal of the succeeding articles 

that show how the same basic Vedantic text was used to elaborate philo- 

sophical views in consonance with the „Sectarian attitude towards the 

ultimate principle and the origin, nature, function, and destiny of the 

world of dependent beings. The importance of the Vedanta as the highest 
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achievement of the Indian mind has been recognized by devoting one-third 
of the total number of the articles to its different aspects and interpreta- 
tions. As basic to the theistic interpretations of the Vedanta, the article 
on the ‘Philosophy of the Bhagavata’ will be found a useful addition. 

As compared with the Vedanta, the Samkhya-Yoga and the Nyaya- 
Vaisesika groups have two comprehensive articles devoted to each. The 
second has a third article devoted to the special problem of religion as 
treated in it, while the first has received supplementary treatment by an 
article on ‘The Path of Yoga in the Gità'—the only article on that book 
to be included in the present volume, as also by an article on “Che Philosophy 
of Saivism' which, like the Yoga system, combines Sarnkhya and theistic 
elements in a novel manner. Similarly, the article on the ‘Philosophy of 
the Yogavasistha’ serves to exemplify a unique synthesis of Sarnkhya-Yoga, 
Upanisadic, and Buddhistic modes of thought. The other systems, viz. 
Parva-Mimarnsa, Carvaka, and Tantra, are cach represented by a single 
article ; but an elaborate treatment of the last is reserved for the fourth 
volume. Two articles of general philosophical interest without linkage 
to any definite school are "The Philosophy of Mysticism’ and ‘Philosophy 
in Popular Literature’. The key to the understanding of the mutual rela- 
tions of the different systems (including Buddhism and Jainism) in their 
historical development is furnished by the opening article on the ‘Rise of 
the Philosophical Schools’. Roughly speaking, two-thirds of the entire 
volume are devoted to an exposition of the different philosophies mentioned 
above. 

A significant departure from the usual method of presenting Indian 
philosophy has been the discussion of major philosophical topics irrespective 
of their affiliation to definite systems of thought. ‘The nature of the physical 
world, the soul, and the mind has been discussed in three different articles, 
while the almost unanimous Indian belief in the possibility of transcending 
the narrow range of empirical thought by means of proper mental 
discipline has found expression in an article on ‘Extra-sensory and Super- 
conscious Experiences’. ‘The problem of psychological types, now so widely 
discussed in the West, had its prototype and counterpart in different 
branches of Sanskrit literature and has been delineated in the article on 
“Types of Human Nature’. The different philosophical sciences have been 
synoptically treated in four articles, viz. ‘Indian Epistemology’, ‘Indian ' 
Psychology’, ‘Indian Ethics’, and ‘Indian Theism'. This additional inno- 
vation will, it is hoped, serve the purpose of giving a bird’s-eye view of the 
fundamentals of Indian philosophical thinking in its different aspects. A 
further interesting addition has been the inclusion of an article on “The 
Art of Philosophical Disputation’, which will give an idea of how the 
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Indian philosophers carried on debates, and how different- objectives in 
view affected the modes of their attack and defence in arguments. Finally, 
the peculiarity of Indian philosophy as a spiritual discipline has been 
sought to be brought out in the last article of the present volume, namely, 
‘Philosophy of Values’, where the different ends of life—religio-ethical, 
hedonistic, and spiritual —have been delineated, interrelated, and graded. 

But while the interest of the scholar and the student has not been 
forgotten, it has been kept constantly in mind that by far the larger number 
of readers of The Cultural Heritage of India would be men and women, 
who are seekers after spiritual truth wherever found, without the highly 
technical equipment of a philosopher. The present volume has been so 
designed that almost all the articles would be found interesting and intelli- 
gible by the cultured lay public on account of their diversified contents and 
easy mode of presentation. A philosophical work cannot, however, read 
wholly like a novel ; its subject-matter being recondite, it naturally requires 
a certain amount of preliminary training in philosophical concepts. Again, 
where thought is wound up with life and life is linked up with socio- 
religious conviction or convention, a certain amount of imaginative pene- 
tration into national attitudes and age-long beliefs becomes indispensable 
for understanding the particular mode of handling philosophical problems. 
Belief in karma and rebirth, for instance, started in India certain types of 
speculation which are rare, if present at all, in other countries where a 
single life is supposed to be vouchsafed to man to make or mar his destiny. 
Similarly, the emphasis upon the réle of the individual in the attainment 
of spiritual advancement, as compared with divine aid and prophetic 
intercession, is unmistakable in Indian thought; and so the technique of 
expanding the self and increasing the dimensions of personality received 
an elaborate treatment in the Indian systems not to be found in other 
countries. Much harsh criticism can be avoided by taking into account 
these basic assumptions of the Indian philosophers almost as a class. When 
philosophy ceases to be an adventure of merely speculative ideas and 
becomes a propaedeutic to the art of spiritual life, an acknowledgement 
of the native propensities and particular constitutions of different types of 
minds ushers in a diversity of prescriptions for meeting the needs of 
individual lives and leads to the recognition of multiple paths of spiritual 
approach. 

It is not to be thought, however, that philosophies in India grew up 
in water-tight compartments and no attempt was made to arrive at a 
universal philosophy on the basis of rigid logical thinking. Philosophical 
controversies, in which hard hits were given and taken in fixing the number 
of the sources of knowledge and defining the nature of the real, would have 
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been unmeaning without the belief that the laws of rational thinking 
‘were identical for all. In fact, each system claimed that it was the most 
coherent and the most comprehensive from the intellectual point of view. 
One might begin the speculative life in any tradition and end it in any 
realization, but in between the two lay the realm of manana, logical think- 
ing, without which faith becomes a superstition and realization a make- 
‘believe. The controversial literature in Indian philosophy is a vast one, 
testifying at once to the virility of thought and the keenness of feeling that 
what cannot be rationally justified has no right to intellectual allegiance. 
Diversity of social practices and even mutual interdiction of social contact 
did not prevent the crossing of academic swords. Religious conversion 
not infrequently followed defeat in philosophical debate; the honest 
vanquished did not sneak back into his old credal fold after being worsted 
in an intellectual combat. And this is true not only of the adherents of 
different faiths like Brahmanism, Buddhism, and Jainism, but also of the 
champions of different sects and philosophical standpoints within the same 
religious persuasion. 

It is a happy sign of the times that the facile and complacent statement 
that outside Greece no philosophy proper grew and thrived is much less 
repeated now with the passing of years. Those who read Indian philosophy 
only through the translation of the Upanisads could dub it as poetry, 
symbolism, religion, etc. because of their mystical and unsystematic 
character. But as more and more classical philosophical texts are becoming 
available in intelligible and authoritative translations, the attitude of 
sneering is being gradually replaced by feelings of wonder and apprecia- 
tion. The boldness of speculation and the candour to accept logically 
inevitable, though emotionally unpalatable, conclusions displayed by some 
Indian thinkers, have amazed many in the West, while their skilful dialectic 
and incisive rapier thrusts have caused delectation to the souls of-those who 
can appreciate subtleties in debate and niceties in argument. Linguistic 
precision of a high order was necessitated by the exigencies of controversy, 
and though the mnemonic parsimony in words was responsible for an 
aphoristic style in the basic texts, the commentators wrote elaborately and 
in precise terms when defending the position of their own schools and 
attacking rival and opposing views. A watchful opponent would imme- 
diately pounce upon the weak link in an argument and deliver a smashing 
clincher (nigrahasthana). Philosophical disputation may sometimes have 
been carried on in a highly technical language, far removed from the 
medium of normal conversation. and exposition, and may even have 
degenerated into logomachy, and this is specially noticeable in the neologi- 
cal schools of Navadvipa and Mithila; but the distinctive feature of every 
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considerable commentary is the statement of all prima facie objections 
(purvapaksa) together with its own reply thereto in quite intelligible 
language. The criticisms disclose wide knowledge of the Opposing systems 
of thought ; and as the controversy was handed down in the schools, this 
knowledge had to be kept up to date by later participants in the wordy 
duel. An intelligent understanding of any fact of a controversial character 
presupposes a knowledge of more than one system of thought. An indirect 
gain has been that in many cases we are able to fix the relative dates of 
philosophers from this literature of controversy even when we are unable 
to determine absolutely the exact time when they flourished. 

This leads us to consider a matter of peculiar interest to students of 
Indian philosophy. The philosophers kept themselves so much in the 
background that not only did they not. in most cases date their compositions, 
but even the names of some of them are not ascertainable now, although 
their works are very well known, and also the different names probably 
assumed by a philosopher at different times are not recognizable as belong- 
ing to one and the same person. It is seldom that a philosopher was 
actuated by the motive of making a name for himself: he was most 
interested in advancing the cause of his own particular school either by 
rebutting criticisms or by adducing new arguments in support. This will 
also explain why, instead of propounding new philosophies in their own 
names as mostly done in Western countries, the great thinkers of India 
preferred to advance their own views under the garb of an interpretation 
of some famous text, and they even quoted predecessors in their own line , 
of interpretation. "Those who followed either put a new interpretation on 
the same text or supported the commentary by their sub-commentaries and 
glosses, and in this way rival schools o£ interpretation grew up on the basis 
ofa single text. This is particularly true of the Vedantic system. Some 
like Vacaspati have commented on the basic texts of different schools 
without betraying their own predilections, while some others have not 
hidden their pronounced leanings in favour of a particular school of thought, 
as, for example, Vijñāna Bhiksu for theistic Vedanta. 

The fundamental distinctions of the systems are so great that eclec- 
ticism has seldom been attempted. But certain notable associations took 
place pretty early. The Samkhya and the Yoga were coupled together, 
because Yoga took over the metaphysical tenets of Samkhya and foisted on 
them its practical discipline and theism of a kind. Similarly, the Nyaya 
and the-Vaisesika could easily combine, the one supplying its logic and the 
other contributing its physics, though they did not give up altogether their 
distinctive tenets. Even the earliest commentators seem to have combined 
the two in their expositions, which shows that the syncretism of the Mithila 
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and Navadvipa (Nadia) schools of the twelfth century was not an accidental 
event. Still, it would be candid to admit that though the two reciprocally 
influenced each other owing to a commonness of attitude towards ultimate 
principles, the association was not so close as between Sathkhya and Yoga. 
Far less knit together than the above pairs are the Mimarhsas, though one 
is called Pürva and the other Uttara as if they form one continuous 
doctrinal scheme. ‘The Piirva-Mimarhsa with its emphasis upon the life 
of sacrificial action harks back to the Vedas, the Brahmanas, and the 
Aranyakas, while the Uttara-Mimarsa has primarily in view the absolutistic 
metaphysics of the Upanisads. 

Though the theistically inclined Vedantins have freely quoted from 
the Puranas as authorities, the Upanisads, the Bhagavad-Gitü, and the 
 Brahma-Sütra of Badarayana form the common triple source of all schools 
of Vedanta (prasthana-traya) to match the above three bases of the Pürva- 
Mimürmsá. But as Jaimini and Badarayana mutually refer to each other, 
some ‘sort of relation between their systems was probably sought to be 
established, especially as the deprecation of the sacrifices was not 
unequivocal in the Upanisads, and those who upheld the necessity of 
joining rituals with gnosis (jRanakarma-samuccaya) could point to many 
Upanisadic passages in support of their position. 

Beyond the pale of the three groups stood the heterodox systems which 
protested against this or that aspect of the orthodox position. The minor 
dissenters rose and fell, as they had no well-conceived theory either of 

» reality or of knowledge. Probably many of them were antinomian also and 
So were given short shrift even by the major dissenters, Buddhism and 
Jainism. Only one had a lasting influence—the Carvaka or Lokayata—and 
had to be reckoned with by all subsequent thought. But its texts were 
suppressed ; and it had to live only as a tradition, though it had all the 
elements of a systematic philosophy—epistemology, ontology, ethics, attitude 
towards religion, etc. Both Jainism and Buddhism, however, developed 
full-fledged systems of thought and became religious institutions in addition, 
and with them Brahmanism had to wage wars of offence and defence to 
maintain its integrity and influence. Jainism launched considerable attacks 
but was less heeded as it chose to fight from its own citadel of primitive 
concepts mixed with high philosophy and refused to come down to the 
even ground of common terminology. Buddhism Won greater prestige 
and patronage as a religion, at least in North India, and, though it too had 
a small armoury of special words, it had greater linguistic affinity with 
Brahmanism. Perhaps it also contained a larger admixture of Brahmana 
converts who knew the weak points of their earlier faith and philosophy. 
Buddhism also developed greater diversity of speculative systems owing 
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to the greater exercise of free thinking inside the church than was done by 
Jainism. So with Buddhism the battle of wits was longer and keener, 
and important changes of front had to be made to withstand the Buddhistic 
onslaught. Brahmanical, Buddhistic, and Jaina philosophies contended 
most on the epistemological issue with fruitful results all around. How 
they influenced one another’s religious beliefs, practices, and artistic 
representations is a different story with which we are not concerned in this 
volume. 

When philosophies develop as schools of thought and vigorous 
champions are not wanting in any camp, it may be taken for granted that 
attempts would be made to grade the systems in a scale of excellence. 
Taking as their motto that men look outward before they look inward and 
that they look inward before they look upward, some professed to arrange 
the Nyaya-Vaisesika, Samkhya-Yoga, and Mimarhsa-Vedanta in an ascending 
series. The first is concerned with an elaborate discussion about the 
properties of physical things, and there the soul has no privileged position 
in reality, possessing in fact consciousness as a contingent property on the 
empirical plane in association with mind and object. The second professed 
to evolve the world out of Prakrti but gave to Purusa the dominant róle in 
starting the world process and endowed the soul with essential intelligence 
in addition to, and apart from, the empirical consciousness generated by 
association with Prakrti. But it chose to think of spirit in terms of finitude 
and multiplicity, and though in the Yoga God was introduced, His róle 
was not very vital in the system. The last pair went beyond the second in 
acknowledging the necessity of the divine principle, whether in its plural 
form for ritualistic purposes, namely, to invoke with mantras the deities 
even though they are not boofrgivers, or in its unitary form as a personal 
God of grace or as an impersonal Brahman of which the finites are only 
illusory forms. The Advaita reached the startling conclusion that finitude 
had no reality in an ultimate reference, and personality could not be 
ascribed to a being in which all finite personalities merged without 
retaining a vestige of their distinctive experiences. The One without 
a second is non-dual in all its aspects and possesses consciousness as essence 
but not as an attribute. Here the climax of philosophical thinking is 
reached. The theistically inclined West has not hidden its dislike for 
this culmination of Indian thought and has professed to find it ethically 
unsatisfactory because of its tendency to transcend moral distinctions. Even 
Bradley who comes nearest to Saiikara did not hesitate to admit that human 
experiences are not altogether lost but arecretained in the Absolute, though 
distributed, transmuted, and rearranged there.- ! 

It must not be supposed, however, that this Vedantic claim of finality 
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for its own position has been accepted by other systems. Each claims to be 
the genuine moksa-Sastra as teaching the only right way to liberation, 
howsoever interpreted. Insensibility, isolation, dissolution, eternal life in 
God, and merger in the Absolute are the alternatives advocated by the 
different systems. The principal gain from philosophical knowledge is 
escape from the ills of the present life and the stoppage of the wheel of 
rebirth, and not necessarily the attainment of a blissful state. All agreed, 
however, that there was no possibility of obtaining salvation without getting 
rid of the ignorance which leads one to mistake the non-soul for the soul, 
the impure for the pure, the painful for the blissful, and the evanescent for 
the eternal. In this view the orthodox systems were joined by the heterodox 
ones of Buddhism and Jainism. Avidya, ajñāna, aviveka, and such cognate 
terms were used to indicate that the root-cause of involvement in sarisara 
was intellectual deficiency or lack of wisdom which must be first got rid 
of to liquidate the distressed condition of the embodied soul. ‘True, the 
theists suggested divine grace and its counterpart, human devotion, as 
causative factors for bringing about liberation, but even they looked upon 
right knowledge as basic to true bhakti. Right rapture, self-realization, 
God.vision, etc., all proceed from true bodhi, and therefore philosophy 
must inform moral praxis and spiritual exercise. 

In the following pages has been unfolded by Indian scholars the story 
of the attempts made by India down the ages to grapple with the 
fundamental problems of life and thought. As elsewhere, the modes of 
approach have been many in keeping with the needs of diverse types of 
minds and in consonance with different philosophical traditions. Many 
of the writers are themselves adherents of the philosophic creeds they 
expound, and this lends additional weight to their utterances, which are 
not merely summaries of book-learning, but are also confessions of personal 
faith. They have very generously laid aside controversial issues as 
inappropriate in this work which is dedicated to the great saint of modern 
India, Sri Ramakrishna, who was toleration incarnate in theory and 
practice. 

In between the two editions the Indian world of scholarship has 
suffered extraordinarily heavy losses by the death of some who, through their 
translations of original texts and their scholarly interpretations, made 
Indian philosophy better known and respected abroad. Mm. Dr. Pramatha- 
nath Tarkabhushan, Mm. Dr. Ganganath Jha, Dr. Surendranath Dasgupta, 
S. S. Suryanarayana Sastri; Professor M. Hiriyanna, and Professor K. C. 
Bhattacharyya, whose contributions we are proud to include in the present 
volume, have allleft us, as has Dr. B. M. Barua who died before he 
could write the article assigned to him. We also mourn the death of 
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V. Subrahmanya Iyer, K. A. Krishnaswami Iyer, and Swami Tyagisananda, 
—esteemed contributors who did not live to see the publication of this 
volume. We pay our tribute of respect to their memory, and would put 
on record our special appreciation of the readiness with which the late 
Dr. Surendranath Dasgupta agreed to write the introduction to this volume 
when he was severely handicapped by protracted illness and also by 
preoccupation with the concluding fifth volume of his monumental work, 
A History of Indian Philosophy, which unfortunately he could not leave 
completed. 

My task as Editor, though enjoyable, has not been an easy one, and 
would have been more difficult but for the spirit of accommodation readily 
shown by the contributors. I wish to record my gratitude to the monastic 
workers of the Institute of Culture who have so greatly helped me in 
preparing the manuscript and seeing the work through the pres. I am 
also indebted to Mr. Arthur Hughes, rcs. (Retd), who generously 
volunteered his services to the Institute. He not only proved a great help 
in toning up the literary aspect of the manuscript, but also made valuable 
suggestions in course of his scrutiny. My thanks are due to Sri P. Seshadri 
Aiyar, B.A, M.L, for translating the article on 'Brahma-Mimáàrmisá' from 
the original Sanskrit. My thanks are also due to Professor Jnanendra 
Chandra Datta, M.A., for translating from the original Bengali the article 
on "The Art of Philosophical Disputation' as well as for preparing the Index, 
which, it is hoped, will facilitate the search for relevant information. ‘The 
Bibliography is by no means exhaustive: it is limited to English translations 
and expositions and is intended to lead inquisitive readers to the original 
works and specialized treatises on the subjects concerned. 

It is hoped that this new edition will worthily maintain the reputation 
of its predecessor and serve not only to unfold the spiritual aspirations of 
an ancient nation, but also to forge a powerful link in the chain of human 
fellowship and universal concord. 


HARIDAS BHATTACHARYYA 
Calcutta 
August 1953 
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'T least three different races seem to have contributed to the traditional 

heritage of India in civilization, culture, philosophy, religion, and 
art. These were, firstly, the Indus valley people; secondly, the different 
hordes of Aryans-that in all probability came from the West ; and thirdly, 
the Dravidians who from very early times had settled in the South. The 
relation between the Dravidians and the Indus valley people has not yet 
been definitely ascertained, though many surmises about it have been made. 
The Indus valley people, who were in all probability somehow related 
to the Sumerians, have left in the buried debris remarkable marks of their 
great civilization. It has been suggested that a statuette found in Mohenjo- 
daro probably represents an ascetic in the yogic posture. Phallic symbols 
in stone are found in abundance. There is also a statuette of Pa$upati 
in association with various animals. Images which have been regarded 
as being those of Mother Earth also go to show that the cult of Siva or 
Pasupati and of Sakti as the Mother may have been current at the time. 
I noticed in Harappa a site which was very probably a hall of sacrificial 
fire. "These people knew the art of writing, as is quite manifest from the 
innumerable seals found there, which are similar to the Susa seals. It 
is unfortunate that up till now there seems to be no progress in deciphering 
the writings on these seals, which would have thrown much light on the 
various aspects of the cultural life of these people. In the museum of 
Harappa I noticed a pottery painting which seemed to portray the belief 
in the post-mortem existence of the soul and its future destiny. 

These people lived in brick-built cities, built in a closely compact 
fashion, which gave,them protection from outside enemies and also afforded 
many amenities of civilized life. In the Vedic literature we find many 
references to the quarrel between the devas and the asuras and to Indra's 
exploits in the land of the Sisnadevas (phallus-worshippers) and 
to the cities of the asuras being destroyed by Siva. Patafijali in his 

*Bhasya on Panini’s grammar thinks that the asuras had begun to 
imitate the performance of Vedic sacrifices but mispronounced the Sanskrit 
words and the accents, and this was the reason why they were defeated in 
their struggle with the devas. It is needless here to give copious examples 
of the contact of the Aryans or the devds with another race, called. the 
asuras, who were probably in some way related to the old Assyrians. But 
anyhow nothing exists now of the Indus valley people and their civilization. 
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Some of these people may possibly be traced to the Brahuis of Baluchistan ; 
others must have merged with the Indian people in general, and their 
religious culture must have also influenced the development of the Aryan 
religious culture. It is curious to note that in the Atharva-Veda we have 
quite a long section devoted to the praise of the worshippers of Rudra, 
though they are called the Vratyas, i.e. people outside the orthodox pale. 


THE VEDAS 

The Vedic literature that has come down to us by oral tradition 
forms the earliest compositions of the Aryan people. We do not know 
how much of these compositions forms a part of the heritage of the 
Aryans before they came to this country and how much of these was 
composed here in India. We have no evidence to show that the Vedic 
people had any knowledge of writing or of building cities as the Indus 
valley people had. The date of any part of the Vedic literature is also 
very uncertain. Conjectures that have been made regarding it from the 
affinity of the Vedic language with the Avestan language, as found in the 
inscription of Darius of known date, are as uncertain as other conjectures 
made by Tilak and Jacobi. The average Hindu regards the Vedas as 
anadi or beginningless. ‘This is true only in the sense that the beginnings 
of the Vedas are not ascertainable. 

The Vedas reveal different strata of religious and philosophic culture. 
There are passages which indicate that the Vedic people worshipped the 
nature gods in their diversity; there are also passages which show that 
there was a tendency to exaggerate the power and influence of one or 
other of the gods over others, This has been styled as henotheism by 
Max Müller. There is another stratum which seems to encourage the 
performance of sacrifices, during which the Vedic verses could be torn from 
their context and made to form parts of the liturgy of different rites in the 
sacrifices. These sacrifices gradually attained such importance that the 
reality of the gods practically vanished. The verses or mantras were 
themselves practically the gods, and the effect of the sacrifices was not 
produced as a gift of charity from the gods, but it followed automatically 
from the scrupulously punctilious performance of the different parts of 
the sacrifice and the proper pronunciation and accenting of the mantras. 
From this followed the well-known theory of the Mimathsa interpreters 
that all Vedic passages are to be explained and interpreted as commands 
(vidhis) or prohibitions (nisedhas) irrespective of their verbal tense, and 
that all stories found in the Vedic literature are to be regarded as 
emphasizing Vedic commands. These stories, called arthavadas, need not 
necessarily have any factual validity We find, parallel to these, many 
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charms and incantations in the Atharva-Veda, as also sacrifices for injuring 
other people for one's own interests, e.g. the Syena-yaga. 

In another stratum we find the performance. of sacrifice being 
replaced by different Kinds of meditation. We also find many passages 
which display doubt or scepticism about our knowledge of the origin of 
the world, and also some which contain descriptions of a monotheistic 
character. 

The Mimarhsa philosophy deals mainly with the ways and methods 
of sacrifices in accordance with the Brahmanas, the Srauta-Siitras, and the 
Kalpa-Sütras. But it lays great emphasis on the theory of Vedic command- 
ments. The earliest writer now available to us is Jaimini, whose Mimamsa- 
Sūtra was interpreted by Sabara some time about the second or third 
century B.c. This commentary was further commented upon by two 
Mimarhsa leaders of thought, Kumarila and Prabhakara, who lived probably 
round about the seventh century A». While Prabhakara tries to show that 
the Vedic commands are performed by us out of an inherent impulsion 
of oughtness in us, Kumārila tries to explain it on hedonistic grounds, 
namely, that we perform the Vedic commands because such performance 
is beneficial to us in the end. The Mimarhsa philosophy does not admit 
either God or creation. It admits the uncreated character of the Vedas 
and regards them as eternal. It also believes in the self-validity of 
knowledge and regards all errors as being due to non-discrimination 
between cognition and memory. In most other details the Mimarnsi 
philosophy, as developed by its later exponents, follows the lines of the 
Vaisesika thought. 


THE VEDANTIC SCHOOLS 

We now turn to the philosophical inspiration of the Upanigads. 
The earlier Upanisads are generally regarded as limited to eleven. But 
in later times many other works trying to follow the style of the Upanisads 
have been called by that name, though their spurious nature can hardly 
be denied. The earlier Upanisads form the concluding part of the Vedic 
literature and are known as Vedanta. These are to be distinguished from 
the other forms of the Vedic literature known as the Sarnhitas, the 
Brahmanas, and the Aranyakas. Some Upanisads are composed in verse, some 
in prose, and others in both. They are the outburst of the joy and emotion 
of intuitive experience. In our modern approach to the study of the Upani- 
sads we are disposed to think that the different passages of the Upanisads are 
often in conflict with one another, and it does not seem probable that they 
are the compositions of the same author. There is a long history among 
the series of the Upanisads of a quest for the ultimate truth. There are 
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many passages in which attempts have been made to express the nature 
of this ultimate truth, but their expression is emotional and intuitive and 
very seldom argumentative. The doctrine of the absolute validity of the 
Vedas had already gained a very strong hold on the minds of the people. 
Moral, civil, and criminal laws, as well as all customary laws among the 
higher castes, were regarded as but reflections of the social system of the 
Vedic people. The validity of the Smrtis was wholly dependent upon 
their Vedic texts or upon Vedic customs as practised by virtuous Vedic 
people. Some of the Upanisads were manifestly anti-sacrificial. But their 
validity with regard to the ultimate truth could never be challenged. 
Consequently, the apparent differences of opinion among the various 
passages of the U panisads had to be brushed aside, and a definite unity and 
uniformity of purport of all passages in the Upanisads had to be 
demonstrated. 

The two earliest attempts in this direction are to be found in the 
Brahma-Sütra of Badarayana and the Bhagavad-Gita. But in spite of this 
the difficulty remained more or less the same. The important question 
was whether reality was one, or both one and many; whether it was a 
concrete universal or explicitly many. Other forms of ideas, slightly dif- 
ferent from the above well-defined positions, may also be found among some 
of the later exponents of the Vedanta. 

The earliest expositions of the Upanisads, the Brahma-Silra, and the 
Gila, that are now extant, were made by a South Indian monk, Sankaracarya, 
though we know from quotations and references that other interpretations on 
semi-dualistic lines had been made by other exponents anterior to him. In 
this connection it will be well to remember that the Vedic culture and 
other forms of ideas that had grown in the North penetrated into 
the South and were absorbed by the Dravidian people as forming part and 
parcel of their own culture. The Vedic Smrtis similarly spread in the 
South though partly modified in some respects. No very definite in- 
formation is available regarding the earliest Tamil writings. But we know 
that the cult of bhakti or devotion had become very prominent in the 
South in the writings of the Alvars in the middle of the first millennium of 
the Christian era. $Saükaracarya was not only the greatest expositor 
of the Upanisads on monistic lines, but was also a great preacher. 
Like Buddha he established a monastic order, which is carrying on 
its work even to the present day. It will be wrong to say that 
he routed the Buddhists by, his philosophical arguments. Rather the 
philosophical enunciation of his views sometimes seems to show that 
he was himself influenced by some of the Buddhist arguments. His 
representation of the world as unreal reminds us of the Buddhist view of 
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Nagarjuna as explained by Candrakirti. But while some Buddhists 
regarded the illusory nature of the world as being without any firm basis 
of truth and reality, Sankaracarya tried to explain the ultimate reality as 
being the Self or Brahman, and contrasted this absolute vision with a 
relative perspective in which the illusory world appeared as real until it 
was contradicted. While Sarkaracarya called the two perspectives paramar- 
thika and vyavahaürika, the Buddhists called them paramarthika and 
samurtika. The view-point of Sankaracarya is anticipated by Asaüga and 
Vasubandhu (fourth or fifth century) particularly in the latter's work 
Vijfaptimatrata-siddhi. The philosophical difference between the two 
view-points is almost negligible. This explains why many of the opponents 
of Sankaracarya called him a crypto-Buddhist. 

Sankaracarya, in the course of his discussions in the commentary 
on the Brahma-Sütra, criticized the views of most of the contemporary 
systems of philosophy, such as the Sarnkhya, the Nyaya, and the Buddhist 
schools. In Buddhism he tried to refute the idealism of Dinnaga but not 
the view of Vasubandhu. 'The enunciation of his own views regarding 
the Vedanta is not convincingly clear. This gave rise to various schools 
of thought which claimed to be the proper interpretation of the monistic 
ideas of Sankara, but which differed from one another sometimes in a very 
remarkable manner. Some of the leaders of these schools of Vedantic 
thought were Vacaspati Misra, Sureévara, Padmapada, Praka&itman, and 
Prakasananda. The interpretation of the Vedanta by these leaders of 
thought developed in the hands of many successive followers through many 
centuries, The Vedantic school of thought has produced many great 
dialecticians, of whom Sriharsa in the eleventh or twelfth century and 
Madhusüdana in the sixteenth seem to be the most notable. The vast 
development of the Sankara school of the Vedanta seems to have taken 
place in the region north of the Vindhya hills. But though the intensive 
development of the monistic Vedanta of Sankara took place in the 
Aryavarta, it always had innumerable devoted followers in the South. 

We have already seen that even before Sankaracarya wrote his 
commentaries, there had been semi-dualistic interpretations of the 
Upanisads and the Brahma-Sütra. One of these is called the Bhedabheda or 
the concurrence of dualism and monism without assuming either of them 
as illusory. Bhaskara, in his commentary on the Brahma-Sütra, tried to 
establish this view on the analogy of the unity of the sea and the diversity 
of waves, foam, and billows—the forms in which that unity appears. The 
application of the modern critical apparatus raises considerable doubt 
whether the monistic interpretation of the Brahma-Sütra by Sankaracárya 
is always loyal and faithful to the views preached in the text itself. 
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Rāmānuja, a Tamil Brahmana of the eleventh century and disciple of 
Mahāpūrņa and Yāmuna, wrote a commentary on the Brahma-Sūtra on 
the lines of an earlier work called the Bodhayana-vriti, in which he tried 
to establish a philosophy called the Visistádvaita. ‘This assumed the reality 
of the world and the individual souls, both of which were merged in God 
and were dependent on Him in His transcendental aspect. In the formu- 
lation of his views Ramanuja was greatly influenced by Nathamuni and 
the writings of the Alvars. The doctrine of bhakti preached in the 
Faficaratra and in the writings of the Alvars and of Yamuna found its 
philosophical expression in the writings of Ramanuja. Some of the most 
prominent names of great philosophical and devotional reputation of this 
school are Venkata, Meghanadari, and Lokacarya. The doctrine of devotion 
as prapatti, either involving complete dependence on God or that associated 
with personal endeavour, was emphasized respectively in the Tengalai and 
the Vadagalai schools of the Ramanujists. In this connection we may also 
mention the name of Nimbarka, a well-known commentator of the Brahma- 
Sütra. His views were very much like those of Ramanuja. 

It was round about the eleventh century that the great work 
Bhagavata was written. In the thirteenth century, we find another great 
writer of the Vedanta in the South called Madhvacarya or Ananda 
Tirtha. He was a violent opponent of Saikara and his monistic doctrine, 
and he preached a doctrine of absolute pluralism in his various 
works. Among his followers two great scholars of outstanding eminence, 
Jaya Tirtha and Vyasa Tirtha, shine forth as two of the greatest philoso- 
phers and dialecticians of India. Though most of the great followers 
of Sankaracarya belonged to North India, yet there were some great 
names in the monistic schools in the South as well, such as Dharmaraja- 
dhvarindra, Nrsitnhasrama, and Appaya Diksita. The disciples of Madhva 
had therefore ample field for philosophical disputations with these 
monists, though by the twelfth or thirteenth century Buddhism had 
practically died out of India. Vyasa Tirtha wrote his great work 
Nyayamyta to refute the various forms of monism, and particularly the 
Vivarana school of interpretation as started by Padmapada and 
Prakagitman and continued or developed by many later writers. He 
also challenged in his Tarka-tandava the logical definitions that were 
introduced by the great Gangesa, the founder of the new school of Nyaya, 
which developed further in Bengal in the hands of Raghuniatha, 
Gadadhara, and Jagadi$a. Mądhusūdana Sarasvati, a Vedantin of Bengal, 
in his Advaitasiddhi refuted the views of Vyasa Tirtha against monism, 
and these refutations had their refutations and counter-refutations in the 
writings of Vyasa Tirtha’s followers and the followers of Madhusudana. 
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Another great writer, Vallabha, of the fifteenth and sixteenth 
centuries wrote a commentary on the Brahma-Sütra following a peculiar 
line of modified monism. All these teachers and exponents of the Vedanta 
had a successive series of disciples who kept alive the traditional views as 
explained by their teachers and often enlivened them by their own con- 
tributions. The influence of Madhva is very definitely demonstrable in 
the commentary of Baladeva Vidyabhüsana, a native of Orissa. Caitanya, 
the great saint of Bengal, also derived much inspiration for his cult of 
bhakti during his pilgrimage to the South. Jiva Gosvamin, a follower of 
Caitanya, also wrote an important work on the cult of bhakti, and in this 
he was wholly inspired by the Bhagavata. 

Apart from the rise of the monistic, dualistic, and semi-dualistic 
theories of religion and philosophy based on the teachings of the Upanisads 
and also the vernacular development of Saivism and the cult of bhakti, 
it is curious to note, on the evidence of such an eutstanding personality 
as Bhartrhari, that when the Mahabhasya of Patafijali, the grammarian, 
was practically lost in the North, it survived in the South, and many 
eminent grammarians like Candracarya and Vasurata developed it there. 
On the basis of that a philosophy of grammar was written by Bhartrhari, 
whose teachings are now preserved in the great work called Vakyapadiya 
(the only philosophy of grammar now extant) We also remember that 
the great commentary on the Vedas by Sayana was written in Vijayanagara 
somewhere in the fourteenth century. 


BUDDHISM AND JAINISM 

It is important to note that excepting the schools of Carvaka and the 
Lokayatas all orthodox schools of Indian thought believed in certain 
fundamental postulates or dogmas, e.g. (1) the existence of the soul; 
(2) the possibility of ultimate liberation from sorrow or bondage ; (3) belief 
in the doctrine of Karma and rebirth ; and (4) the acceptance of the ultimate 
validity of the Vedas. The Buddhists and the Jains were regarded as 
heretical, as they did not believe in the validity of the Vedas. The 
Buddhists did not also believe in the reality of souls as permanent entities. 
«Leaving the Upanisads aside, we can think of the Buddhists and the Jains 
as having made attempts to enunciate philosophical doctrines as early as the 
sixth century B.c. The Buddhist and the Jain doctrines and their 
philosophies gradually expanded through internal criticism by rival sects 
within the faiths and through external criticism by rival faiths. Buddha, 
who lived in the sixth century B.C., engaged himself in solving the problems 
of suffering and death by trying to discover their causes through meditation 
and yoga. His teachings were collected within a hundred years of his death 
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by his disciples ; and these works, which were all written in Pali, were 
grouped under three collections called the Pitakas, viz. the Sutta Pitaka, the 
Abhidhamma Pitaka, and the Vinaya Pitaka. Though solitary ascetics 
probably existed long before Buddha’s time, yet Buddha was the first person 
who established a monastic order and laid down the rules of monastic living 
in the works contained in the Vinaya Pitaka. The central doctrine of 
Buddhism is based upon the causal theory involving the formula ‘this 
happening, that happens’, which proceeds in a cyclic order in a sort of 
‘chain-reaction’, such that from a group or conglomeration of a momentary 
nature other conglomerations proceed ad infinitum. ‘The start is made 
from the idea of ignorance (avidya) which consists in the imputation of 
reality and permanence to unreal and momentary entities. From this 
proceed greed, action, birth and rebirth, and so on until the ultimate 
ignorance and greed are destroyed by knowledge (bodhi). Since all 
things are impermanent, there cannot be any permanent soul or God. 
All experiences are pure suffering, and our object is to seek the cause 
and trace the origination of this suffering and to determine the method of 
its final destruction. For this, Buddha advised a right course of conduct, 
meditation, and philosophy ; and he also gave a formal shape to yoga for 
the first time. The teachings of Buddha were all collected in Pali; but 
his philosophy, known as the Abhidhamma, was compiled in Sanskrit in a 
book of eight chapters called Abhidharma-kosa written by Vasubandhu, 
sometimes described as a friend of Samudragupta (a.p. 320-80). A French 
translation of the Chinese translation of the work by Hiuen Tsang is now 
available, and a Sanskrit commentary on it by Yasomitra has been published 
by Wogihara from Japan. The Pali Buddhism, called also the Hinayana, 
developed in North India till at least the fifth century and is now found 
in Ceylon, Burma, and Siam, and much of it has been published in the 
Pali Text Series. 

Some time about the second century B.c. many learned Brahmanas, 
well versed in the Upanisads, had become Buddhists. They therefore 
interpreted Buddhism from a somewhat different angle which had more 
affinity with the Upanisads. They generally wrote in Sanskrit or Gatha 
(a form of corrupt Sanskrit). There were three councils of Buddhist monks, 
and Buddhism became split up into at least as many as eighteen sects. Of 
these, four schools of thought played their róle as philosophical systems in 
constant conflict with the Hindu systems of thought till the tenth century. 
These were the Vaibhasika, Sautrantika, Yogacara, and Madhyamika. The 
Vaibhasika school is well explained in Vasubandhu's Abhidharma-kosa. A 
few texts of the Sautrantika school are available in Sanskrit, the leading 
figures of this school being Dinnaga, Kamalasila, Santaraksita, Dharmakitti, _ 
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Dharmottara, and others. The important works on the Vogacára system 
were written by A$vaghosa, Maitreya, Asanga, and Vasubandhu (Vijnapti- 
matrata-siddhi). An elaborate work on the subject, called the Yogacara- 
bhumi-Sastra, was published in Japan some years ago. The basis of the 
Madhyamika system is to be found in the Prajhaparamita-Siitra which is 
an Agama. The most efficient treatment of the philosophy of this Agama 
was made by the acutest of the early dialecticians, Nagarjuna, for whom the 
latest date would be the second or more probably the third century A.D, He 
was followed by Aryadeva, who wrote his Catuhíataka about the fourth 
century: Candrakirti wrote an important commentary on Nagarjuna’s 
Madhyamika-Sütra and also an important independent work called 
Madhyamakavatüra. The theory of Nagarjuna consists in interpreting 
Buddhism as a philosophy which denied substance or reality to every- 
thing and regarded all appearances as being purely phenomenal, illusory, 
and contradictory. By his dialectics he attempted to refute any and every 
thesis that could be put forward. Yet in a phenomenal sense he admitted 
rebirth, the laws of morality, and causation as dependent origina- 
tion. The Yogācāra school or the Vijiianavadins believed only in the 
reality of thought-waves and denied the objective existence of all sensible 
things as such. The ultimate reality was thought. The Sautrantikas also 
went a great way with the Vijfianavádins, but they held that the reality 
of objective entities could be arrived at, though only in an inferential 
manner, from our mental experiences. In the course of time the distinc- 
tion between the Sautrantikas and the Vijfianavadins gradually tended to 
vanish. The Vaibhasikas admitted both the mental and the extra-mental 
entities conditioned by each other and working out the scheme of the 
universe according to the cyclic law of dharma-cakra, based on the causal 
doctrine of dependent origination, pratitya-samutpada. Everything is 
regarded by Buddhism as momentary and therefore sorrowful. 

The Mahayana Buddhism expatiates on the cultivation of the great 
virtues called the paramitas, the supreme virtue being the highest wisdom, 
called prajfa. Praja and the means to it (upaya) appear under various 
analogical forms as deities. „They turn up also in connection with the 
methods of Buddhist yoga in later times in the Buddhist Tantras as found 
‘in Tibet and India. Tibet probably had had some form of demonology 
and sorcery; and when Buddhism was introduced in Tibet about the 
seventh or eighth century, the pure Buddhism as taught by Buddha 
became largely modified by various forms of local beliefs and faiths. This 
also exerted a back-pressure on popular Hinduism. Thus we find the intro- 
duction into the popular Hindu religion of many kinds of image-worship 
and the muttering of mystical syllables and unmeaning mantras (called 
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dharani in Buddhism), associated with various typical geometrical forms 
representing the field of force of the different forms of the newly introduced 
divinities. These geometrical forms are called cakras. Cakra is also the 
name of the six principal nerve-plexuses by concentration on which 
a yogin could. control all his passions and ultimately attain liberation. 
Some processes of the control of nerves and involuntary muscles as well as 
the washing of internal vacuities in the body seem to have been develop- 
ing from the time of the Maitrayapi Upanisad. ‘This was gradually called 
in later times Hatha-yoga, Tantra-yoga or Sat-cakra-sadhana. 

We know that some form of phallic worship was current among the 
Indus valley people as early as 3000 s.c. Though there are occasional 
references to the Mother cult or the Sakti cult in the Vedic literature, it 
did not seem to have taken deep root there. On the other hand, both the 
Saiva and the Sakti cults were prevalent in the South from the early times. 
Some sort of Sakti cult seems to have been mixed up with the aberrant 
forms of Buddhism giving rise to various forms of Tantras in the middle 
ages, particularly in Bengal and Kashmir. ‘The ideas of prajñā and upaya 
became symbols of Sakti and Siva; and this evolved a form of worship 
which seems to reflect sometimes the idea of Prakrti and Purusa and some- 
times that of Maya and Brahman. 


The Mahayana Buddhism spread northwards to Gandhara, Tibet, . 


China, Japan, Turfan, and the whole tract of Turkistan. Early and 
mediaeval Buddhist paintings and sculptures are preserved in many places 
in India, such as Sanchi and the caves of Ajanta; and many Buddhist 
paintings have also been discovered in Tibet and Turfan. A great 
collection of Buddhist works, of which the Sanskrit originals have been 
lost, are available in their Chinese translations in China. Buddhism not 
only spread over China, but it also influenced the thoughts of many 
Chinese philosophers. The philosophical teachings of Lao-tze are very 
similar to those of the Upanisads, though no contact between China and 
India is traceable at that early period. 

Jainism as originating from Mahavira seems to be somewhat earlier 
than Buddhism. The Jaina Agamas, which form the trusted religious 
documents of the Svetambara school, are not generally admitted as 
authentic by the Digambara school of Jainism, which has a large philo- 
sophical literature written in Sanskrit. The difference between the two 
schools of Jainism is inessential. The Jains believe that the whole 
world is populated with minute monads in different grades of evolution. 
These monads, including human souls, are awakened to knowledge and 
feeling from within by the internal action of karma. Human souls are, in 
essence, possessed of omniscience and omnipotence, but such powers are 
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obstructed by the accumulated coverings on them on account of their in- 
herited karmas. The Jains lay great stress on morality in general and on 
non-injury in particular. In philosophy and logic they have developed a 
relativistic view that affirmations or denials of any kinds of facts can only be 
made from seven different kinds of alternative perspectives. Thus from 
different points of view something may be either affirmed or denied of a 
thing, or it may be indescribable. This may lead in a permutative 
manner to seven kinds of affirmation or denial. The Jains believe 
in a realistic and pluralistic world, and they do not believe in any kind 
of transcendental illusion or Maya. They also do not believe in the 
existence of any supreme God as the creator of the world. Man creates 
his own destiny by his own efforts or actions, When a man becomes 
absolutely free from all passions, he is called a Jina ; and he shines in his 
full powers of omniscience and omnipotence. From very early times the 
Jains have developed a system of logic; and we have a history of their 
dialectical skill in arguing with their opponents, the Hindus and the 
Buddhists. 


f SAMKHYA AND YOGA 

The beginnings of the Sarhkhya system of thought may be discovered 
in some of the early Upanisads. 1f we try to link up the various strands 
of thought that we find in the Mahabharata, the Gita, the Puranas, and 
the Caraka Samhita (tv. 1), otherwise known as the Alreya Tantra, and 
also in other relevant Buddhist and Paficaratra texts, we are led to the 
conclusion that the Sàmkhya system of thought must have passed through 
various stages of development, which shaped and reshaped it at various 
times both theistically and atheistically. We know that some time before 
the third century there was a theistic Sarhkhya work known as Sastitantra- 
Sastra, containing sixty chapters, some description of which is found in 
the Paficaratra and the Ahirbudhnya Samhita. The Samkhya-harika of 
Isvarakrsna, probably written about the beginning of the third century, 
is regarded as a representative work of the classical school of Sarhkhya ; and 
it is referred to in discussions by Vasubandhu in his Abhidharma-kofa. 
I$varakrsna's Sarhkhya-kárikà, which is said to have been based on the 
Sastitantra-Sastra, had no place for God in it, though we are almost certain 
that the Sastitantra-Sastra must have been a theistic Samkhya work some- 
what resembling the theistic Samkhya view. of the Bhagavata Purana. A 
later Sarhkhya work called the Samkhyapravacana-Siitra, commented on 
by Aniruddha and Vijfiana Bhiksu, was on atheistic lines. Vijiiana Bhiksu, 
however, wrote a commentary on the Brahma-Sitra called the Vijfiana- 
mrta-bhasya, towards the middle of the second millennium A.D., in which 
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he tried to interpret the Brahma-Sütra as if it were a work of theistic 
Samkhya. He also wrote a commentary (still unpublished) on the 
Tévara-Gita of the Kürma Purana, in which he explained the Samkhya in a 
similar manner. In this connection we must bear in mind that another 
school of Sámkhya, known as the Patafijala school of Samkhya or the 
system of Yoga, appears in the Sütra form somewhere about the second 
century s.c. We know that some forms of yoga practice were probably 
prevalent in India as early as 3000 s.c. A definite form of yoga practices 
and some of the stages of yoga meditation were given probably for the 
first time by Buddha. This Yoga doctrine seems to be quite unrelated 
to the Sarhkhya doctrine. The attempt of Patafijali, and later of Vyasa, 
seems to have based the yoga practices on the Samkhya metaphysics, 
revising and reviewing the yoga methods in accordance with the Samkhya 
doctrines. “The Patafijala school of the Samkhya or the Yoga is theistic, but 
it has no connection with the Sagtitantra-sastra.. The commentary of Vyasa 
on the Yoga-Sütra of Patanjali was further commented upon first by 
Vacaspati Misra and then by Vijiana Bhiksu. Bhoja in the tenth century 
also wrote a commentary on the Yoga-Sütra. 

The metaphysical theory underlying the classical Sarnkhya, attributed 
to Kapila, Asuri, and Paticasikha and as appearing in I$varakrsna's 
Kürihü as well as forming the metaphysical basis of the Yoga, may briefly 
be stated as follows. The origin of all forms of subtle and gross matter 
is to be found in the three classes of reals, sattua representing lightness and 
illumination, rajas representing energy, and tamas representing inertness 
and mass. When these reals or gunas are in a state of equilibrium there 
is no movement or evolution. But besides this primitive matter or Prakrti 
as equilibrium of the gunas, there is also an infinite number of souls, 
Purusas, which are of the nature of pure intelligence and absolutely 
inactive. The concept of pure intelligence should not be confused with 
any kind of concrete thought but should be regarded as being like 
contentless sparks in association with which thought may become illu- 
minating and living. The Prakrti has within it a sort of inherent teleol- 
ogy that the combination of gumas should serve the Purusas in providing 
them with experience, and ultimately detach them from the bondage of 
Prakrti itself through the dissolution of individual minds or buddhis, 
leaving them supremely alone in their nature as pure intelligence. 

Roused by this inherent teleology, the equilibrium of Prakrti is 
disturbed, and various combinations take place among the gumas with 
varying degrees of predominance of the different gunas. In the first stage 
there is a predominance of sattva, which leads to the evolution of buddhi 
or the cosmic mind which is a sum total of the individual minds that 
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become associated with the different Purusas in order to make their 
experiences possible, for there cannot be an experience without a mind. 
From this cosmic mind or buddhi we have a successive series of evolutions 
on the subjective side, such as the ego (ahankara) and the eleven senses, 
cognitive and conative, forming the entire psychic apparatus of the indi- 
vidual mind. From the ego we have another series of evolutions on the 
physical side through the gradual predominance of tamas or mass, forming 
the five tanmàtras (subtler states of matter) and the five gross elements, 
the bhütas. There is a great divergence of opinion among the various 
schools of the Sarhkhya regarding the order and manner of the evolution 
of these categories. Prakrti is, however, the original matter-stuff from which 
we get the mental world on the one hand and the material world on the 
other as a result of the various combinations of the five elements. "There 
is no real association between the individual buddhis and the individual 
Purusas But there is such a beginningless transcendental illusion in the 
buddhis that the distinction between the Purusas and the buddhis is not 
realized and the experiences of the buddhis, which are of the nature of 
a subtle material form, are intelligized by their respective Purusas and 
are interpreted as belonging to them. This is explained by the theory 
of transcendental reflection of the Purusa on the buddhi or that of mutual 
reflection of the one on the other. This illusion is regarded as the bondage 
of the Purusa. The classical Sarhkhya thinks that this illusion is of the 
nature of the non-apprehension of the difference between the Purusa and 
the Prakrti, and this is the cause of all our sorrow. When the difference 
between the Purusa and the Prakrti is ultimately realized, the illusory 
association between them is cut asunder and the Purusa becomes ultimately 
free in its nature as pure intelligence ; and this is the state of moksa, the 
destruction of all sorrow. 

The Patafijala school of Sarhkhya agrees essentially with the doctrines 
of the classical school of Samkhya. But it regards the nature of the tran- 
scendental illusion as a misapprehension of one thing as another (anyatha- 
bhava). It does not think that philosophical knowledge alone is sufficient 
for explaining the dissociation of buddhi from the Purusa. It lays great 
emphasis on the psychological nature of our passions, and on the sorrow 
"that proceeds from them. It lays down rules of morality and spiritual life 
which are called yamas and niyamas and introduces a system of breath- 
control and meditation (dhyana) and contemplation (samadhi). It is. 
enjoined that the object of samadhi should be in an ascending scale of 
subtler and subtler states and, in the ultimate stage, the object should 
be pure contentless vacuity. The practice of the control of mental states, 
including the different stages of samadhi, is said to produce miraculous 
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powers (vibhūti) as well as different types of wisdom and intuition called 
prajna. 

According to both the Yoga and the Sarnkhya, objects in the outer 
world come in contact with the individual buddhis, which take diverse 
forms in accordance with that contact and are intelligized by the illu- 
sorily associated Purusas. The Yoga writers introduce the concepts of 


the subconscious and the unconscious mind as determining instinctive | 


tendencies, and also as showing how, by the processes of yoga, the efforts 
of the conscious mind can dominate over the subconscious and the un- 
conscious, and may ultimately succeed in disjoining the different psychical 
strands that constitute the unity of the mind, and thus effect the ultimate 
disintegration of the mind. The Yoga writers further think that the 
variety of material forms and life is due to the specific combinations of 
the gunas. They believe in the existence of God as a Purusa who had 
never been associated with any passions, karma, or its fruits. God has 
a permanent will limiting the flow of energy in and through the mani- 
festations of Prakrti, which explains the order of psychic and objective 
evolutions for the fulfilment of the purpose of Purusa in accordance with 
the moral order of karma. IE the limitations in the direction of the flow 
of energy could be removed, then anything could be transformed into any 
other thing. When a mind is absolutely disintegrated, it returns unto the 
Prakrti, and the Purusa becomes free and shines alone in its state of pure 
intelligence. 

The Sarhkhya-Yoga and the Vedanta have practically influenced not 
only the various forms of Hindu religious literature, such as the Puranas, 
the Tantras, the Mahabharata, the Gita, and the Paficaratra and other 
sectarian literatures related to them, but also many of the Buddhist 
Tantras. The idea of the conjoined Prakrti and Purusa has also influenced 
various forms of worship, art, and iconography. The Samkhya had also 
its influence on the science of medicinc. 


VAISESIKA AND NYAYA 

The Vaisesika-Sütra, supposed to have been written by Kanada, 
constituted in all probability a system of thought akin in some respects to 
the Mimámsa, but devoted itself to the interpretation of man and the 
world, assuming six fundamental categories, namely, dragya (substance), 
guna (quality, karma (action), samünya (universality), visesa (specific 
property), and samavaya (relation of inherence). ‘The Sūtra was probably 
written somewhere about the sixth or the seventh century B.C., though 
the earliest commentary available to us is probably as late as the tenth 
century a.p. We have, however, an earlier compendium which states the 

16 


INTRODUCTION 


e 

general view of the Vaisesika but. is not a commentary on `. though it 
goes by the name of PraSastapada-bhasya. On this was written, about 
the ninth or the tenth century, a commentary called Nyaya-kandali by 
Sridhara. It is curious«that the Vaisesika as a system of philosophy was not 
taken up seriously in early times. Most of its doctrines, however, were 
incorporated in the Nyaya-Sütra by Aksapada probably in the third 
century: ` The Nyaya system accepts the Vaisesika categories as its basic 
metaphysical doctrine but lays great emphasis on the development of logic 
(anviksiki) which had taken its start in the medical discussions as found 
in the Caraka Samhita (ut. 8), written some time about the first century. 
Later on when logical disputes arose between the Hindus, Buddhists, and 
Jains, the Nyaya-Sütra began to be commented upon by Vatsyayana, 
Uddyotakara, Vacaspati, and others, and in these works as well as in some 
Buddhist logical tracts we can trace the development of the logical contro- 
versy between the Naiyayikas and the Buddhists. The subject of 
pramanas, and particularly anwmana (inference), received the special 
attention of Gangesa and his followers from about the twelfth to the seven- 
teenth century. Mithila and Bengal deserve special credit for initiating 
this new school of Nyaya, the technique of which was almost unanimously 
accepted by most writers on philosophical controversies all over India. 
Clarity and precision of expression of all definitions have been the chief 
objects of this new school of Nyaya studies. 

The Nyaya philosophy, which became syncretized with the Vaisesika, 
accepted the doctrine of the plurality of souls which were permanent and 
unconscious. Under certain conditions these souls happen to possess 
certain intellectual, volitional, or emotional qualities as a result of their 
coming in contact with bodies, sense-organs, etc. The Nyaya believes in the 
existence of God, by whose will atomic action takes place for the formation 
of molecules and other grosser bodies. It further holds that it is only 
through philosophical knowledge and dissolution of doubt and ignorance 
that the souls can be finally liberated and freed from the bonds of karma 
and rebirth. In the state of liberation the souls remain merely as entities 
devoid of all consciousness, volition, or feeling. Like the writers on other 
systems of Indian philosophy, the writers of the Nyaya school also enter into 
‘long discussions against the Buddhist doctrines of momentariness, soulless- 
ness, etc, throughout the long centuries of their virile intellectual) contests. 

As we have already said, the Sarmkhya-Yoga. and the Vedanta had the 
greatest influence on Indian literature, particularly religious literature on 
sectarian lines. Thus, for example, the Kashmir Saiva literature that 
flourished principally in Kashmir for some ‘centuries, beginning from the 
seventh or the eighth century, is in reality an eclectic combination of the 
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Samkhya-Yoga and the monistic Vedanta. There are a large number of 
texts on Kashmir Saivism which await further study. 

The philosophies of the Samkhya-Yoga and the Vedanta seem to have 
coalesced in many respects. In the later Vedantic writings we come across 
both yoga and the three gunas of sattva, rajas, and tamas. Of course, yoga 
is used here more in the general sense of concentration and meditation, 
and does not follow the theory of scalar ascension through subtler and 
subtler states to ultimate vacuity as recommended by Patafijali’s yoga. The 
pranayama or breath-control of the Yoga was almost universally accepted 
in the systems. 


LATER APPLICATIONS 


The application of the Samkhya-Vedanta ideas forms the material 
basis of the philosophy of literature (alaznkara). The main inquiry of this 
science is to establish the fact that literary communication depending on 
suggestiveness differs from the ordinary modes of communication of 
meaning as referring to things either directly (abhidha) or indirectly in 
a secondary manner (laksana). This suggestiveness (vyañjanā), which 
is the chief function of poetry or drama, manifests to the reader 
or the audience either certain truths of literary implication or rouses 
disinterested literary emotions. Long discussions about the nature of dis- 
interested emotions often reveal the view that in such literary experiences 
either the soul is enjoyed as pure bliss, or that by the over-abundance 
ofthe sattva qualities there is a reflection of the pure self as blissful. 
Itis for this reason that whatever may be the nature of the emotions, 
painful, pleasurable, heroic, or the like, they are all ultimately lived 
through as pure enjoyment. Whatever may be the obstacles to the 
realization of this enjoyment (rasa) whether they be of the nature 
of wrong grammatical construction or defects of style or contrariness to 
usage or traditional beliefs or incompatibility of any sort, they are 
regarded as defects (dosas) of literature. The main object of style is 
also the adaptability of language for the true suggestion of rasa. All 
descriptions that contribute to the literary art should have for their object 
the communication of literary enjoyment. The ultimate object of litera- 
ture is creation of beauty. This beauty is manifested in and through the 
properly adapted structure of language, the choice of words and images 
by utilizing their penumbral shades, leading to the ultimate suggestion or 
revelation of disinterested joy. ,Great emphasis is laid on the fact that the 
joy of literature is not the satisfaction of any practical desire or need but 
the spontaneous overflow of transcendental joy devoid of the bonds of 
time, place, and necessity. It is at once personal and impersonal. 
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If we had had any opportunity here to discuss the theory of plastic art 
and painting, we would have seen that art-creation, whether of persons or 
situations or ideas, was made in reality in the contemplation (dhyana) of 
an object associated with exhilaration or joy. This was translated later on 
into lines and colours or materials of stone or clay. Religious ideas also 
inspired the architecture of temples. The ideas represented in the various 
images of gods are always summed up in the mantras for contempla- 
tion (dhyana) relating to their worship. 

Similar application of philosophical principles may also be traced in 
the case of some of the practical sciences. Thus, turning our attention to 
the science or art of medicine, we find that it originally started from some 
form of sorcery or charm, as well as from the knowledge of the healing 
properties of various plants. As such, Ayurveda is regarded as an upanga 
of the Atharva-Veda in which we find references both to charms and to 
medicinal plants. We find therein diseases classified as wet, dry, and 
moving. ‘These in later times came to be regarded as kapha (phlegm), 
pitta (bile), and vayu (bio-motor force). In the work of Vrddha Vagbhata 
these three are identified with tamas, sattva, and rajas. We find in the 
Bhela Samhità that one of the functions of the pitta as existing in the 
head is to arrange for the nervous adaptations involved in the acquirement 
of knowledge. Caraka employed some of the Vaisesika concepts in a 
somewhat different meaning in the interpretation of his medical system. 
In the fourth book of the Caraka Samhita we find a whole chapter devoted 
to the Samkhya principles, which are somewhat different from those of the 
classical Samkhya. The origin of the deductive and inductive methods as 
well as experimental methods can be traced to the Caraka Sarihita. 
Logical forms of debate and the definition of logical categories are to be 
found in the Caraka Sarmhita for the first time. Caraka also introduced 
concepts of heredity which are very much the same as our modern ideas 
on the subject. He thought also that all developments in the biological 
world in man, animal, and plants proceeded more or less on the same 
plan. He seems to distinguish a so-called biological self (bhiitatman), on 
which life and life-functions depend, from a superior Self which is above 
all biological conditions. The biological self is destroyed with the body, 
"but the superior Self is unaffected. Caraka distinguishes mental diseases 
from the physical. The mental diseases are those which manifest them- 
selves in the body and the mind, and are due to passions and wrong 
‘emotions of the mind. They have to be slowly rooted out by patient 
efforts. The object of life is the attainment of physical and mental well- 
being and pleasure, and Caraka has a complete code of ethics as supple- 
mentary to the medical treatment. The Carake Samhita is not only a 
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work of medicine, comprising medical theories, recipes of medicine, and 
diagnostic methods which were known at the time, but is also an epitome 
of Hindu culture from a realistic perspective. It was written probably 
some time about a.p. 100, though certain additions to it were made some- 
where about the fifth century. The older Suéruta or the Vrddha Suíruta 
of the Dhanvantari school is not available now. But the Susruta Samhita 
that is now ayailable is plainly based upon the metaphysical theory of the 
classical Samkhya. 


d 


THE SCEPTICS AND ATHEISTS 

Besides what has been said above, there were many other strands of 
thought whose development cannot: now be traced, as ‘the corresponding 
literature is now practically lost. We can find only allusions to them 
from different parts of other philosophical literature. There is at least 
one very prominent passage in the Rg-Veda Samhita in which doubt is 
expressed about the origin of this world, and it is further said that even 
if there were any Lord of the universe in the highest heaven, He also might 
or might not have known anything about the origin of the universe, 
There were also different forms of atheistic beliefs called the Carvaka 
or the Lokayata which did not accept the existence of souls, God, rebirth, 
or the efficacy of any kind of religious rites. Some of them (the 
Susiksita Carvaka) admitted the existence of souls, more or less perma- 
nent during the present life, while others denied it. They also did not 
admit any pramana other than perception. We find references in Buddhist 
works to other heretical schools which did not believe in any kind of 
morality. ‘Thus there is a passage in which one Parana Kassapa is 
supposed to say that if one killed as many men as there were sands on the 
beach of the Ganga, there was no sin, and that if one did as much good to so 
many people, there was no virtue in that. But these ideas and views 
regarding the disbelicf in post-mortem existence of souls were very un- 
popular ; and I do not know how far they were developed, as no literature 
on the subject is available. 

Jainism is a fairly well-developed system, and it is highly moralistic 
and lays great emphasis on non-injury to living beings. But in spite of 
its great antiquity and its consistent development throughout the centuries 
in the hands of its adherents, we cannot affiliate it to the Vedic schools of 
thought, nor can we find any statement of the reasons which led to the 
foundation of the school. In the case of most of the Vedic schools of 
thought also it is dificult to find out how the original exponents or the 
founders of the systems came to formulate them ; yet their affinity with the 


Upanisadic ideas is in most cases traceable. If we read the Pitakas it is not 


20 


« INTRODUCTION 


difficult to discover the extent to which Buddha was indebted to the 
Upanisads and'whercn he differed from them and why he did so. In its 
later development Buddhism seems to have come nearer the Upanisadic 
thought. The Vaisesika-Sütra offers another great difficulty. "Though it 
is accepted as one of the orthodox Vedic systems, yet its theory of categories, 
its absolutely pluralistic views, and its denial of consciousness to self 
separate it from the Upanisadic thought. Its subsequent syncretization 
with the Nyaya did not improve its position from this point of view. 
Though the Nyaya admits a plurality of souls, it does not think that these 
are of the nature of consciousness. They are only substantive entities 
which may be associated with intellectual, volitional, or emotional qualities 
as a result of proper collocation of causes and conditions. God, in the 
Nyaya system, is not the creator of the world but the original prime 
mover by whose will the atoms are set in motion for the formation of 
molecules and grosser bodies, and thereby for the formation of a world in 
which the moral order and the law of Karma may be fulfilled. It has 
already been pointed out that the Mimarhsa philosophy is primarily 
engaged in explaining the various ways in which the Vedic commandments 
are to be fulfilled. Its views regarding the world, soul, etc. appear 
gradually at a later date, and for this it is largely indebted to the Vaisesika. 
It differs from the Nyaya on the doctrine of self-validity of knowledge, 
which is denied by the Naiyayika. 

It has been said above that some of the elements of the Sathkhya can 
be traced to the Upanisads, But there seems to be little doubt that the 
Samkhya was not worked upon as a system of philosophy at the 
time of the Upanisads. A study of the later literature is bound to con- 
vince one that different systems of the Sarkhya were formed under 
different influences at different times. The classical Sàmkhya and the 
Patafijala Sathkhya (the Yoga) are but two well-known examples. The 
Yoga was probably current as a system of practical exercises and was taken 
up by Buddha and formulated by him in his own manner. The Patafijala 
Samkhya took up the yoga practices and supplemented them with the 
` Sarkhya metaphysics with some consequential changes, e.g. the admission 
of God, the psychological theories of vasana, etc. The word yoga had 
probably caused considerable perplexity in the minds of the early writers. 
Thus, for example, the Gita does not seem to take yoga in Patafijali’s 
sense as the cessation of mental states (citta-vrtti-nirodha). Yet in the 
colophon of every chapter, the Gita is designated as the Yoga-Sastra. Later 
on we find that some elements of the Yoga had been accepted by most 
systems of Indian thought including the Vedanta, though the Samkhya 


-elements were mostly disregarded. The Sarnkhya literature, as it is seer? 
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available to us, is but meagre ; and we have no record of the manner in 
which the Sarhkhya system was thought out. There is also great divergence 
of views even with regard to the significance of the three gumas—sattva, 
rajas, and tamas. We are not even certain whether the three gunas existed 
as such as the original entities or if one was produced out of any other. 
The formation of the tanmatras (the subtle entities) and the bhiitas (the 
gross entities) also offers the same difficulties. 

The unsystematic ideas of the Upanisads, containing germs of dualistic 
and monistic thoughts, were systematized in the Brahma-Sütra or Vedanta- 
Sütra, and this passes as the Vedanta school of thought. It has been pointed 
out before how in the hands of different interpreters at different ages 
the significance of the Vedanta philosophy changed from pure monism 
to pure pluralism aimost beyond recognition. 


SOCIAL AND MORAL CODES 

It has also been mentioned before that some postulates or dogmas 
were held fast as the bed-rock of most systems of Indian thought, with 
some variation in the case of Buddhism and Jainism. As a necessary 
adjunct of these postulates, the highest moral conduct and the most elevated 
and pure spiritual life were demanded of those who wanted to attain the 
highest wisdom, which was the summum bonum, as it led to the highest 
good defined as pure bliss or pure. consciousness. In Buddhism also the 
final state of going out. of empirical existence, called nirvana, is somehow 
regarded as the highest bliss. Of course, bliss or consciousness in the 
highest state is only a transcendental reality, as in the absence of a personal 
ego it cannot be experienced as a psychological state. In the case of the 
Vaisnavas or the Saivas, emphasis has been laid on devotion by which the 
saint enters into communion with God. Throughout the middle ages in 
the vernacular writings in Hindi, Marathi, Gurumukhi, and Bengali, the 
idea of the Vedantic monism as well as the doctrine of devotion (bhakti) 
has been very effectively preached among the masses; and this has led 
very greatly to the uplifting of the moral temperament of all Hindus in 
general. 

Apart from the course of the philosopher or the saint we have the 
course of the householder. The way of conduct of the Vedic people 
is supposed to have been collected in the Smrtis, and these Smrtis seem to 
codify the social conduct of every Hindu of every community or caste in 
all essential details. It cannot be denied, however, that owing to the 
historical change of circumstances the mandates of the Smrtis became 
more rigorous and narrow with the advance of time, and the later Smrtis 
and Nibandhas sometimes differed widely from the older ones; and some- 

22 


€ INTRODUCTION 


times royal intervention also changed the nature of specific laws on various 
subjects. 

A study of the Mahabharata convincingly proves that during the 
period of its writing people became critical as regards the concept of 
the well-established moral and social laws. We find in the Mahabharata 
on the one hand the uncritical adherence to the concepts of well-known 
virtues (e.g. not to break one's promise, etc.), and on the other hand we 
find grave and upsetting discussions on the nature of truth or the status 
of a Brahmana, and on the inviolability of certain social practices 
enjoined on the Brahmanas or the Ksatriyas. 

We cannot also forget in this connection that the stories and. instruc- 
tions contained in our various Niti-sastras always keep us wakeful about the 
correct behaviour in society of normal persons in various situations. The 
ideal of conduct advocated in the Niti-astras is wise in the sense that it is 
often utilitarian and hedonistic. 


PHILOSOPHIC METHOD AND OUTLOOK 


Philosophical speculations in India can be traced to the intuitive " 
experiences of the Upanisads and some of the Vedic hymns. All the 
Hindu systems of thought either directly or indirectly accept the validity of 
the Vedic writings. The difference was with regard to their specific import. 
Consequently we find that the systems of the Nyaya-Vaisesika, Sarnkhya- 
Yoga, Mimarhsa, and the schools and sub-schools of the different systems 
of the Vedanta, in fact, almost all the schools of thought, were kept alive 
through a series of commentaries and sub-commentaries as well as inde- 
pendent compendiums or manuals written through the ages by the suc- 
cessive adherents of these schools. This led to the rise of great controversies 
and dialectical writings by the opposing schools of thought among the 
Hindu, Buddhist, and Jain writers. Philosophy and logic therefore 
developed mainly from the fourth or the fifth century to the sixteenth or 
the seventeenth century. The entry of Islam into India does not seem to 
have affected the growth of Indian philosophical thought. It is in and 
through the controversial literature of the commentaries of the above 
period that we can discover the attempts at a solution of the philosophical 
problems which we often share in ‘common with Greek and modern 
European philosophy, though it is not always easy to recognize them as 
being essentially the same on account of the Indian perspectives through 
which they appear. . 

But apart from the discussion of the problems of metaphysics, epis- 
temology, or logic, Indian philosophy as a whole had an outlook entirely 
different from that of Western philosophy. Philosophy in India began 
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with a quest after the highest truth—truth not as mere objective certitude 
but as one which was closely linked up with the development of our 
personality for the attainment of the highest freedom, bliss, and wisdom. 
It therefore demanded not only a philosophical discipline of reasoning, but 
also the discipline of our conduct and the control of our emotions and 
passions in various ways. The object of philosophy is not merely to be 
able to argue with wisdom, but to transform ourselves into perfectly wise 
beings, enjoying absolute freedom from all bondage and the bliss that 
follows from it. Indian philosophy believes that the world about us is a 
moral world and that by following a moral life both objectively and 
subjectively we are bound to attain perfection at some time or other. It 
is for this reason that most systems of Indian philosophy are associated 
with some form of monastic life which the highest spiritual aspirants may 
adopt for a fuller realization of their goal. Philosophy does not mean 
puzzling out intellectual thoughts and problems; it is a light with 
which we should illuminate all the dark corners of our being and realize 
in this life the ideals that are set up before us by our thought and wisdom. 
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THE PHILOSOPHICAL SYSTEMS 


WI—4 


2 
RISE OF THE PHILOSOPHICAL SCHOOLS 


THE PRINCIPAL TRADITIONS IN INDIAN PHILOSOPHY 

HE schools of Indian philosophy have sprung from two or rather three 

original sources or traditions. The Brahmanical systems based on the 
Atman doctrine of the Upanisads and the Buddhist schools on the 
Nairatmya doctrine of Buddha conceive reality on two distinct and 
exclusive patterns. The Upanisads and the systems drawing their inspira- 
tion from them conceive reality on the pattern of an inner core or soul 
(Auman), immutable and identical amidst an outer region of impermanence 
and change to which it is unrelated or but loosely related. This may be 
termedsthe substance view of reality (Atmavada). In its radical form, as 
in the Advaita Vedanta, it denies the reality of the apparent, the imperma- 
nent, and the many, and equates them with the false. The Samkhya does 
not go so far ; still it inclines more towards the substantial, the permanent, 
and the universal. The Nyaya with its empirical and pluralistic bias accords 
equal status to both substance and modes. Not only do these systems 
accept the Atman, but what is more, they conceive all other things too 
on the substance pattern. The Atman is the very pivot of their meta- 
physics, epistemology, and ethics. In epistemology, substance makes for 
unity and integration of experience ; it explains perception, memory, and 
personal identity better than other assumptions. Bondage is ignorance of A 
the self or the wrong identification of the self with the non-self (atmanya- 
natmadhyasa). Freedom is the discrimination between the two. 

The other tradition is represented by the Buddhist denial of substance 
(Atman) and all that it implies. There is no inner and immutable core 
in things ; everything is in flux. Existence for the Buddhist is momentary 
(Asanika), unique (svalaksana), and unitary (dharmamatra). It is dis- 
continuous, discrete, and devoid of complexity. Substance (the universal 
and identical) is rejected as illusory ; it is but a thought-construction made 
under the influence of wrong belief (avidyā). This may be taken as the 
nodal view of reality. The Buddhists have brought their epistemology 
and ethics into full accord with their Nairatmya metaphysics. Their 
peculiar conception of perception and inference and the complementary 
doctrine of mental construction (vikalpa) are necessary consequences of 
their denial of substance. Heroic attempts have been made to fit in 
this theory with the doctrine of Karma and rebirth. Avidya, which is the 
root cause of pain, is the wrong belief in the Atman (satkaya-drsti- 
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prabhavah sarve klesah); and prajna (wisdom) is the eradication of this 
belief and its attendant evils. 

The terminology employed above is after the best Jaina epistemo- 
logical treatises. Philosophical views, they say, are principally two—the 
Dravyarthika-naya (substance view) and Paryayarthika-naya (modal view).' 
Each view, carried to the extreme, denies the reality of the other. 
One emphasizes the universal and the continuous to the exclusion of the 
changing and the different, and the other holds the opposite view. The 
Vedanta is cited as the exponent of the extreme form of the substance 
view ;* and Buddhism (Tathagatamata) represents the exclusive modal 
view.’ 

The Jaina system ostensibly reconciles these two opposed views by 
according equal reality to substance and its modes. There is no substance 
without modes, nor are there modes without substance. Reality is 
manifold (anekantatmaka) it is not of one nature; it is unity and 
difference, universal and particular, and permanent and changing. The 
Jaina philosophy shaped its epistemology on this pattern and formulated 
the logic of the disjunction of the real (Syadvada). This view may be 
said to constitute the third stream of Indian philosophy, lying midway 
between the two extremes of the Atmavada and the Anatmavada. Seem- 
ingly partaking of the nature of both, it was essentially un-Brahmanical 
and un-Buddhistic. It was un-Brahmanical in that it accepted a changing 
Atman and even ascribed different sizes to it; no Brahmanical system 
could ever accept that. It was un-Buddhistic in that it accepted a perma- 

. nent entity, Atman, besides change. As a result, the Jaina found favour 
with neither. The synthesis of two views is a third view, and is no substi- 
tute for either. The Jaina system had comparatively little influence on 
the course of Indian philosophy, and was little affected by other systems. 
Jainism has remained practically stationary down the ages. i 

Indian philosophy must therefore be interpreted as the flow of two 
vital streams—one having its source in the Atman doctrine of the 
Upanisads and the other in the Anatmavada of Buddha. Each branched 
off into several sub-streams. There were lively sallies and skirmishes, but 
no commingling of the two streams. Throughout the course of their 
development they have remained true to their original inspirations. The 
Brahmanical systems are wedded to Being, Buddhism to Becoming ; the 
Pe eurn. uibhedo $ oe Heus paryayarthikaéca. ^ Pramüna-naya-tattvaloka, 

2 Pramana-naya-tattvaloka, VII. 17-18. 
? Ibid., VIL. 28, 30-31. 
*'Dravyam  paryayaviyukta paryaya dravyavarjitah ; kva kadā kena himrüpa drstà 


manena kena vā’ Sammati-tarka, Gatha, 1. Cf. also th ina dict a yi j 
A e Jaina dictum, dravyaparyayatmakarn 
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former espouse the existential and static view of reality, the latter the 
sequential and dynamic; for the one space, for the other time is the 
archetype. The Brahmanical systems are relatively more categorical and 
positive in their attitude (vidhimukhena), while the Buddhists are more 
negative (nisedhamukhena). Again, the former are more dogmatic and 
speculative, ‘the latter empirical and critical. Subjectively minded, 
Buddhism is little interested in cosmological speculations and constructive 
explanations of the universe. The Brahmanical systems are bound to an 
original tradition ; they all accept the authoritarian character of the Vedas. 
Buddhism “derives its inspiration from a criticism of experience itself. The 
tempo of development is quicker and intenser in Buddhism than in the 
Upanisadic tradition. 

An opposite view has been advocated by a not inconsiderable section 
of the schools of Indian thought. They interpret Indian philosophy as 
having developed out of one tradition, the Upanisadic. Buddhism and 
Jainism are treated as deviations, rather than radical departures, from the 
Atmavada of the Upanisads. This, however, ignores the sharp differences 
and exclusive attitudes inherent in these systems. Similarly it overlooks 
the internal differences within the fold of Buddhism, and considers it one 
unitary system instead of a matrix of many systems. Nairatmyavada is the 
genus of which the different Buddhist systems—the Vaibhasika, the 
Sautrantika, the Madhyamika, and the Yogacara—are the species ; they are 
the various attempts to express the same denial of substance. 

The entire course of the development of Indian philosophy is proot 
of our contention. No Buddhist system did ever accept the reality of the 
Atman, the permanent and the unchanging. No non-Buddhist system 
except the Carvaka, on the contrary, could ever reject it as unreal. 

It may be said that this state of affairs is true of the later scholastic 
phase of Buddhism, and not of the original teachings of its Master. Reliance 
may be placed on certain texts affirming the Atman. But we have to 
consider, as against this, more numerous passages which deny the self in 
unmistakable terms. It will not do therefore to select those texts that 
favour a preconceived interpretation and to ignore the others. A systematic 
exegesis of the texts and a synthesis of the doctrines can alone prove fruitful. 
Such syntheses have been made by the Buddhist systems from time to time, 
notably by the Abhidharmika, the Madhyamika, and the Vijfianavada 
systems. The modern exponent has to take these into account, as prima 
facie they claim to embody and express the drigina] teachings. In the case 
of Buddhism too, we must accept the law of evolution that the later phases 
are potentially contained in the earlier. The theory of a primitive soul- 
affirming Buddhism followed by a soul-denying scholasticism does not 
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solve any problem; it adds one more. ‘In the attempt of bridging the 
difference between the Upanisads and Buddha we would have immeasurably 
increased the distance between Buddha and Buddhism, Nor can we find 
any adequate reason for such a gross misunderstanding of Buddha by his 
followers.’ : 

It may be said that the denial of the self is beset with such insuperable 
difficulties that it could not have been seriously maintained by any 
philosopher. The answer is that the doctrine of an entity, immutable and 
impervious to change (Atmavada), is also beset with equally insuperable 
difficulties, though of an opposite kind. The Buddhist schools have made 
very consistent and commendable efforts to explain phenomena on their 
own hypothesis, as the Brahmanical systems have on theirs, though in the 
opposite direction. The deep opposition between these radical standpoints 
stimulated the systems on either side ; they gained. in depth and maturity. 
It also helped the emergence of the dialectical consciousness, which we find 
in a systematic form in the Madhyamika philosophy. Dialectic is the 
consciousness of the total and interminable conflict of the ideas of reason, 
of philosophical views. It presses towards their resolution in the Absolute 
which is the negation of the opposites (advaita, advaya). The Advaitic 
turn in the Buddhistic and Brahmanical systems is a necessary outcome 
of this. 


THE CLASSIFICATION OF THE SCHOOLS 


It is customary to speak of the six orthodox and six heretical systems.’ 
The Samkhya, the Yoga, the Nyaya, the Vaisesika, the Pūrva Mimamsa, and 
the Vedanta (also called the Uttara Mimarmsa) constitute the former ; the 
four classical schools of Buddhism (the Vaibhasika, the Sautrantika, the 
Vijfianavada, and the Madhyamika), Jainism, and the Carvaka make up the 
latter. This traditional enumeration errs by being at once too narrow and 
too wide ; too narrow, as it does not include many other schools—the non- 
Advaitic schools of the Vedanta, the various Saiva systems, the philosophy 
of language, etc. which are not mentioned at all. If the intention is to 
include the basic systems only, then it is too wide. For there are only three 
basic systems (the Sarnkhya, the Nyaya-Vaisesika, and the Advaita Vedanta) 
on the Brahmanical side, and three (the Abhidharmika, the Madhyamika, 


* Haribhadra's Saddaríana-samuccaya deals with the Buddhist, Nyaya, Samkhya, Jaina, 
Vaisesika, and the Jaiminiya systems« it adds, however, that where Nyaya and Vaisesika are 
treated as one system, Lokayata is to be regarded as the sixth. Sarva-darsana-satigraha is a 
much fuller compendium. Besides the above, it expounds'the Carvaka, Ramanuja, Madhva, 
Nakulisa-Pasupata, Saiva, Pratyabhijfia, RaseSvara, Paniniya, and Pātañjala systems and ends 
with the statement that the author had already treated of Saükara's system elsewhere. The 
Sarva-daríana-kaumudi and the Sarva-siddhinta-sara-sangraha (ascribed to Sankaracdrya) are 
other short compendia. 
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and the Yogacara) belonging to Buddhism. The Jaina may be taken- as 
different from both these groups. 

The Nyaya-Vaisesika is rigorous realism and pluralism. It advocates 
a mechanistic theory of causation, and is committed to the logic of 
difference rather than of identity between substance and attribute; whole 
and parts, and so on. The Samkhya-Yoga is dualism, as it recognizes the 
ultimacy and exclusiveness of two realities—spirit and matter. Empha- 
sizing identity and continuity of cause and effect, it does not, however, rule 
out all difference and emergence. It may be said to advocate the logic 
of identity-in-difference or the organic conception of things. ‘Though 
realistic, the Samkhya is not rank realism comparable to the Nyaya. The 
Advaita Vedanta denies duality: spirit is the sole reality, and matter 
(jada) is unreal. The Advaita conception of the transcendence of substance 
(Atman) is really the logic of pure identity; difference and change are 
illusory. 

The Mimarsa, as a school of realism, agrees with the Nyaya in its 
ontology ; it has, however, some important differences in its epistemology. 
The Saiva and the Vaisnava schools very largely adopt the Sarnkhya and, in 
some cases, the Vaisesika categories within a theistic framework ; they are a 
blend of religion and philosophy. 

Though all Buddhist schools rejected the reality of substance 
(pudgala-nairatmya) and were thus subjective and critically minded, in 
the earliest realistic phase this was interpreted in such a way as to retain 
the reality of the separate elements (dharmas). ‘The Theravada and the Sar. 
vastivada (the Vaibhasika) are the chief exponents of this dogmatic pluralis- 
tic phase. The Sautrantika is a critical edition of this realism. The Madhya- 
mika philosophy (c. second century A.D.) represents the central and second 
phase of Buddhism. It denied the reality of the separate elements too 
(dharma-nairatmya), and established a critical absolutism through the 
dialectic. The Yogācāra is absolutist idealism ; criticizing the Madhyamika, 
it identifies the Absolute with Consciousness (vijfiana) and rejects the 
reality of the object. 

'This division of Buddhist thought into the realistic, the absolutistic, 
and the idealistic schools and phases is in full accord not only with its logical 
and chronological development, but also with the testimony of the 
historians* of Buddhism. 

As an eclecticism or synthesis of all view-points, the Jaina system may 
not be treated as a basic philosophy. But,a combination of views intro-’ 
duces a new pattern and implies a different view which is distinct from 
the components taken singly. Reality for the Jaina is no. merely many, 


* Buston's History of Buddhism (trans. by Obermiller), II. pp. 52-54. 
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but manifold (anekanta) ; the formulation of it in thought is therefore 
manifold (Syadvada, sapta-bhangi-naya). The Jaina cannot therefore 
subscribe to the logic of either pure identity or difference, but accepts a 
disjunction of all modes. $ 


STAGES IN THE FORMATION OF THE SCHOOLS 

Every system of Indian philosophy has passed through three or four 
well-defined stages of development. A seer or a great man of insight 
gives utterance to his intimate vision of Reality. This is the müla mantra, 
the original inspiration, which initiates a new path and is the basis of a 
new philosophy. The second stage consists in defining and systematizing 
the suggestions in aphoristic (sūtra or karika) form ; a philosophical system 
is thus formulated. Then there is further elaboration—drawing impli- 
cations, application of experience to details, removing discrepancies, etc. 
A further stage is reached when the systems indulge in the criticism and 
refutation of other systems to strengthen their own position. Doctrinally, 
the stages are suggestive, systematic, and scholastic; from the literary 
point of view, they are canonical, sūtra (sastra), and tikà stages. 

Centuries of gestation and fermentation must have preceded the 
systematization of the doctrines of a school in the sūta form. The very 
ease with which the doctrines are formulated leads to this conclusion. We 
have direct evidence of a succession of teachers in the case of the Vedanta, 
the Mimarhsa, and the Samkhya. The classical schools of Buddhism 
attained their present form as a result of the age-long disputation and 
discussion among the numerous Buddhist sects and schools. 

The sütras are mnemonic aids, and could never have been meant 
to be taken by themselves; some sort of oral exegesis must always have 
accompanied them. "This points to the propagation of the doctrines among 
specific circles and also to a continuity of tradition. The sütrakàras are 
in most cases the final redactors rather than the authors of the systems. 

Two aspects of the exegesis (bhasya) may be discerned; discussion 
on points of issue (varttika) and explanation or elaboration (bhasya proper). 
Some of the bhasyas (e.g. the Nyaya-bhàsya) still retain traces of this. The 
commentaries on each sūtra which have come down to us must be taken 
as the crystallization, in their final form, of these age-long discussions and’ 
elaborations so essential to make up a complete and coherent system. The 
ttkas (sub-commentary or gloss) pay attention to minute details and revel 
in subtlety. Theoretically, there is no conceivable end to this process, 
and fikas on the various bhasyas still continue to be written. 

Polemic (parapaksanirakarana) is also an integral part of each system. 
It is an evidence of the maturity not merely of one system, but of several 
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contemporary ones from which it is differentiated. . In spite of the heroic 
language used, polemic does not mean that rival systems are refuted out 
of existence ; they are only differentiated from each other. Confusion of 
standpoints is warded ff, and clarity results. Very often, criticism is 
employed against sub-schools and undesirable trends within a system in 
order to stabilize a standard view. All these aspects are exemplified in 
each system. Philosophical schools have attained their fullness because 
of criticism and opposition. 


THE AGE OF THE DARSANAS 

The dates of the systems are still very largely conjectural. The problem 
is complicated by the fact that the sütras, which form the basis of a system 
of philosophy, are not unitary works. With regard to many of them,' 
eg. the Brahma-Sütra, the Nyaya-Sütra, and the Yoga-Sütra, it has been 
shown with some plausibility that they are of multiple authorship and 
therefore belong to different periods of time. No one date can therefore 
be assigned to the origin of a system. Regarding the reputed originators 
of the systems, the traditional account is scanty and legendary. Kapila, 
the founder of the Sarhkhya, is quite a mythical figure; Patafijali's 
identification with the author of the Mahabhasya is not generally 
accepted ; Kanada and Aksapada are nicknames; Gautama and Badara- 
yana are family appellations; and we know next to nothing of Jaimini. 
With regard to the Buddhist systems we are by no means in a better 
position. Max Walleser observes about Nagarjuna thus: ‘It has to be 
agreed that even today, an exact fixing of Nagarjuna’s lifetime must 
remain entirely doubtful having regard to the contradictory sources of the 
tradition, always supposing that a writer of this name existed at all.^ ‘The 
historicity of Maitreyanatha, the founder of the Yogacara school, is just 
beginning to be accepted. 

This is hardly the place to discuss the particular problems regarding 
the date and life of the founders of the schools. What can be attempted 
with regard to the rise of the philosophical schools in general is mainly 
this. It is possible to fix with a reasonable measure of certainty the 
higher and the lower timelimit of the age of the darsanas and to deter- 


mine an order of priority among them. 
The terminus a quo is supplied by the references to what might be 


' See Belvalkar, ‘The Multiple Authorship of the Vedanta-Sitras’, The Indian Philo- 
sophical Review, II. 2. pp. 141-154 ; see also his Sreegopal Basu Mullick Fellowship Lectures, 
Lecture IV. Vidyabhushan, History of Indian Logic, pp. 49-50. Dasgupta, 4 History of 
Indian Philosophy, Y. p. 230. 

* Life of Nagarjuna, p. 6. 

* See G. Tucci, On Some Aspects of the ie of Maitreya[natha] and Asanga, pp. 2f. 
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construed as the beginnings of the classical schools in some of the older 
dialogues of Buddha (sixth-fifth century s.c.) and the Jaina canons 
(especially the Sütrakrtànga and Bhagavati-Siitra). In the Brahmajala- 
Sutta, Simarinaphala-Sutte, and elsewhere we find again and again short 
and stereotyped sketches of the six tithiyas (heretics). We find in them 
the beginnings" of the Carvaka (Ajita Kesakambala), the Sarmkhya 
(Pūraņa Kassapa), the Vaigesika (Pakudha Kaccayana), the Jaina 
(Nigantha Nataputta), the Ajivaka (Makkhali Gosala), and dialectical 
scepticism (Safijaya Belatthiputta). As in both the Buddhist and the Jaina 
canons the interest is in moral consciousness, they characterize the other 
systems as species of Akriyavada (inaction). We have meagre information 
about their metaphysical tenets. It is, however, certain that the Brahma- 
nical systems, including the Samkhya, were just beginning to get into 
shape. 

The terminus ad quem is provided by the pointed references to well- 
known Buddhist doctrines and schools in the Brahma-Sütra, the Nyāya- 
Sutra, etc. Allowing about two or three centuries for the evolution of 
thought, we cannot be grossly wrong if we put the emergence of the 
systems, in almost their present form, in the second century B.c.; the 
process must be deemed to have been complete by the end of the third 
century A.D., if not a little earlier. 

Jacobi, who has made a special study of the subject, says: "The 
results of our researches into the age of the philosophical Süfras may be 
summarized as follows: Nyaya-Daríana and Brahma-Sütra were composed 
between a.p. 200 and 450. During that period lived the old commen- 
tators: Vatsyayana, Upavarsa, the Varttikakara (Bodhayana), and probably 
Sabara Svamin. The Vaifesika-Daríana and the Mimamsa-Siitra are about 
as old, or rather somewhat older than the Nyaya-Daráana and the Brahma- 
Sutra. The Yoga-Sütra is later than A.D. 450, and the Samkhya-Sütra is a 
modern composition.’ Jacobi bases his argument on the contention that 
the references to Buddhist doctrines in the Nyaya-Sütra and the Brahma- 
Sütra are to the Sünyavada and not to the Vijfianavada. Hence, they are 
posterior to Nagarjuna (a.p. 150), but prior to Asanga (a.D. 350). The 
argument is not very conclusive, because Nagarjuna’s date™ itself is not, 
fixed with absolute certainty. The $ünyavada is much older than 
Nagarjuna, and hence reference to it does not necessarily mean posteriority 


1° For a very suggestive and ful? exposition of these phil h 5 * 
Pre-Buddhistic Indian Philosophy. 3 ALARE ia ee 


__ " Journal of the American Oriental Society, XXXI. p. 29, "The Dates of the Philosophical 
Sütras of the Brahmans'. 
? ‘It is a good working hypothesis, though nothing more, that he lived in the latt 
half of the second century A.D,’ Winternitz, History of Indian Literature, YI. p. 342. hid 
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to him. In his Vigrahavyavartani, Nagarjuna makes distinct references 
to the Nyaya objections. 

It must never be forgotten with regard to the Indian systems that 
they have all along beén developing side by side, and cross references are 
quite natural. The argument is also inconclusive, because of the possi- 
bility of multiple authorship and stratification in the case of the basic 
sütras. 

The consensus of opinion among scholars now is in favour of accepting 
a somewhat earlier date for the darsanas. We may assign them to the 
period covering a century and a half before and roughly two centuries 
after the Christian era. It is not possible, in the present state of our 
knowledge, to assign a more exact date. 

The above discussion should also help us to fix the relative priority of 
the systems. The Samkhya is admitted on all hands to be the oldest 
system ; it is even pre-Buddhistic in its origin, if not in its final form. 
This is the dominant philosophy of the epic period. That all other 
systems, including the Buddhistic schools, have arisen as a criticism of the 
Samkhya, and that the Sarhkhya itself does not show the influence of other 
systems. is sufficient proof of its early formulation. The Vaisesika-Suitra 
is next to the Samkhya only. Buddhist doctrines are not directly referred 
to in this. Its theory of knowledge, especially the doctrine of anumana 
(inference), is less developed than that of the Nyaya; its language and 
terminology also clearly point to an older period. All these considerations 
apply to the Mimammsa-Siitra also. Next in order come the Nydya- 
Darsana and the Brahma-Sütra, and last of all the Yoga-Sütra. 


'THE DEVELOPMENT OF THE SYSTEMS 

The ideological development of the philosophical systems is of 
greater interest than their chronological sequence. A general outline of 
this development may be indicated. 

The Sarnkhya grew as the first synthesis, on a rationalistic basis, of 
the Upanisads. There are two chief tenets of the Upanisads: the immu- 
tability and purity of the self (Atman), and the creation of the world from 

* the self which was taken as the sole reality. To the Sarnkhya, it appeared 
axiomatic that what changes cannot be conscious, and what is conscious 
cannot change. It therefore tried to remove the apparent contradiction in 
the Upanisads by sacrificing the sole reality of Atman, and by bifurcating 


18 Vigrahavyavartant, I. 1-6 and 20. The Yogacara view is attacked in the Brahma-Sütra, 
II. 2. 27-29 (Rámanuja) or II. 2. 28-31 (Sankara) and the Madhyamika in II. 2. 30 (Ramanuja) 
or II. 2. 31 (Sankara). 
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the real into two—the real as changing (parinami-nitya) and the real as 
unchanging (kü/astha-nitya). Nothing is common to both of them ; they 
thoroughly exclude each other. In calling them both real we are, how- 
ever, using a common measure. Causation for’ the Sarnkhya is self- 
becoming and is a continuous movement. And though it emphasizes the 
identity aspect of things, it does not rule out difference. In a rigorous 
formulation of the real, this has to be eschewed. The real cannot be 
heterogeneous or composite. 

Prakrti is independently real, as real as Purusa, and in that sense, it 
can be called a ‘self’ existing by itself. Prakrti exists and acts by itself 
but is not for itself; the value of its existence is for another (sanghata- 
pararthatvat). The Sarnkhya would not go to the extent of asserting that 
Prakrti would exist even if there were no Purusa. The raison d’étre of 
Prakrti’s existence and activity is the satisfaction of the needs of Purusa. 
Not only is the real bifurcated into two, but even in Prakrti's nature there 
is the bifurcation of existence and value. 

The Sarhkhya position is inherently unstable. In it there are elements 
which are mutually conflicting. This arises because of the adoption of 
two patterns of the real (Purusa and Prakrti. And this in turn neces- 
sitates the sundering of existence and value and the admission of identity 
and difference as equally real. Criticism, as the drive towards rigour and 
consistency, can take either of the two directions. If change and imperma- 
nence aré the sole pattern of reality, then Purusa (self) must be replaced 
by the states of the buddhi (mind), and change itself must be construed 
as the momentary flashing of things mto existence and their subsidence. 
For, the acceptance of an abiding entity (Prakrti) which changes, intro- 
duces heterogeneity into the structure of the real; it partakes of the sub- 
stance and modal views at once. If change is to be accepted as real, the 
permanent element must be discarded as unreal. This is exactly what 
Buddhism does when it explains all things on one single pattern of imper- 
manence and non-substantiality. 

The other direction in which the Sámkhya could be given consistency 
is to deny change and impermanencey it is to take Purusa (spirit) as the 
norm of the real. This would tend to monism, and in its rigorous form,, 
to the absolutism of the Vedanta, by the rejection of difference and change 
as illusory. An intermediate standpoint is that of the Vaisesika which 
accepts the changing and the permanent, and not the changing permanent, 
as real. The Samkhya holds that the permanent (Prakrti) itself changes ; 
for the Vaisesika, the permanent, viz. the atoms (the ultimate parts of 
things) and the other substances like Atman, kala, dif, and ākāśa, do not 
change at all, but a new thing is produced in them when they are brought 
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together. The same mechanical conception underlies the Vaisesika notions 
of substance and attribute, whole and parts, etc. 

In the Samkhya there are idealistic and realistic trends in a unified 
state. Prakrti exists only for the Purusa, though it does not owe its 
existence and activity to the latter. It rightly holds that empirical exist- 
ence is conditioned by the wrong identification of spirit and object ; but 
it has not much justification for holding that Prakrti will not be affected 
if this wrong identification ceases on the attainment of knowledge. Consist- 
ency would demand that one or the other should be made exclusively 
real: either spirit is all and the object is an appearance, or everything is 
object, the spirit itself being conceived as an object (jada). The first is 
the position of the Advaita Vedanta, and the second is that of the Nyaya- 
Vaisesika realism, which objectifies everything (visaya) and converts the 
Sàmkhya dualism into pluralism. 

‘There were several stages in the attainment of the final form in the 
Vedanta. From the Sarhkhya dualism we have first the establishment of 
the monism of the older Vedanta and then of the Advaitism of Sankara. 
The older Vedanta of the sütraküra Badarayana and his pre-Sankara 
commentators criticized the dualism of the Samkhya, but generally accepted 
the modification (parinama) of Brahman. They did not perceive any 
contradiction in conceiving Brahman as both unity and difference. 

It was left to Gaudapada and his illustrious successor Sankara to 
revolutionize the Vedauta by introducing the theory of vivarta (appearance), 
by a searching criticism of the earlier Brahmaparinamavada and asserting 
Advaitism as the true teaching of the Upanisads. This development, 
which was a turning point in the history of Indian philosophy, 
was brought about by two sets of influences: one, the drive towards self- 
consistencv which was at work in the older Vedanta too, and the other, 
the adoption of the technique (dialectical method) already perfected by 
the Madhyamika and also used by the Vijfanavada. We have definite 
evidence of this influence in Gaudapada, though in Sankara the traces are 
almost obliterated. ‘There was, however, an adoption of the technique of 
the Madhyamika dialectic, and not the borrowing of its tenets. Influence is 
not necessarily acceptance or borrowing of doctrines. That too is influence 
‘which stimulates the systems to modify, revise, or even reaffirm their 
doctrines. Influence may be expressed through opposition as well as by 
acceptance. In this sense alone have the Brahmanical systems, the Vedanta 
and the Nyaya, been influenced by Buddhism. 


^ The fact that the Brahma-Sütra finds it necessary to controvert, at several places, the 
Samkhya interpretation of the Upanisadic doctrines means that it was a rival in the field 
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The Nyaya-Vaisesika system, as it emerged at the end of its long- 
sustained duel with the Buddhist systems, very rigorously established the 
objectivity of relation (samavaya), of the whole (avayavin), of the universal 
(samanya), and even of non-existence (abhava) It minimized and even 
denied the work of thought. It objectified and externalized all thought- 
forms, and put them up as categories of the object. In order to realize 
the truth of this, one has to look into the polemic found in the works of 
Vatsyayana, Uddyotakara, Vacaspati Misra, Jayanta, Udayana, Sridhara, 
and a host of others. The Nyaya brought its ontology and epistemology 
into full accord with its basic principle or assumption by resisting the 
subjectivistic and critical attitude of the Buddhist schools all along the line. 

An almost analogous and parallel development obtained within the 


Anatma tradition (Buddhism), Like the Sàrkhya on the Upanisadic side,- 


the first attempt to synthesize the teachings of Buddha was the Abhi- 
dharmika system. We may comprise under this the Theravada as well as 
the Sarvastivada. Internal evidence within the Mahayana systems and 
historical evidence unmistakably point to the Sarvastivada as the matrix 
from which the Buddhist systems developed as departures and deviations, 
The Abhidharmika system is analogous to the Samkhya in a more vital 
sense. We may consider its dharmas (the Skandhavada) as the Buddhistic 
version of the Sarnkhya conception of Prakrti and Purusa. The inade- 
quacy and inconsistency of the Abhidharma system—the theory of elements 
—led to the Madhyamika dialectic. 

The tempo of development was intenser and quicker in the Anatma 
tradition. Schools and sub-schools multiplied rapidly, and in the welter 
of ideas Mahayana was born. It was a revolution in Buddhism, but was 
in a sense the reaffirming of the oldest and central teaching of Buddha. 
Here too two influences may be seen at work. The one is the passion 
for consistency ; the yery dynamism of the Nairatmyavada must have made 
the realist phase (the theory of the elements) seem just a step. Then 
there was the Sarhkhya and probably the other systems which conceived 
reality from a totally different standpoint. The difficulties in each stand- 
point with regard to philosophical problems were there as ever. This must 
have led an acute and sensitive mind to reflect that the fault lay not in 
this or that system ; there was something fundamentally wrong about the 
constitution of reason itself. Kant was led, in similar circumstances, when 
faced with the impasse created by rationalism and empiricism, to examine 
the claims of reason in his Critique of Pure Reason. We have reason to 
think that the opposition in philosophy created by the Samkhya and the 
Vedanta on the one hand and the Abhidharmika philosophy on the other 
was much more total and basic than that between rationalism and 
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empiricism. Reflective criticism was inevitable. The Madhyamika dia- 
lectic is the expression of this. 

‘The basic ideas of the Mādhyamika system—the Absolute as devoid 
of empirical determinattons, the falsity of appearance, and the distinction 
between the ultimate and phenomena—were accepted. There was, 
however, a reaction against what appeared to some as its extreme and 
unqualified rejection of phenomena. The idealism of the Yogacara 
(Vijfianavada) school is to be understood as a significant modification of 
the Madhyamika negativism (Simyavada). It contends that the sole reality 
of consciousness cannot be denied, while the duality of subject and object 
with which it is apparently infected must be considered non-existent 
(fünya); the duality is unreal; but that, where the negation of duality 
(dvaya-sünyata) obtains, does exist ; it is not nothing ($ümya).' 

‘The critical philosophy of Kant led to the. idealistic systems of 
Fichte, Schelling, and Hegel in the West ; here, too, the Yogacara idealism 
follows as a direct outcome of the Madhyamika. This is the third great 
phase of Buddhism.’ 

"Iantricism (Vajrayana, Mantrayana, etc.) supervened on the Vijiiána- 
vada. ‘Tantricism is a unique combination of mantra, ritual, and worship 
on an absolutistic basis; it is both religion and philosophy. It was 
especially this phase of Buddhism that was propagated in Tibet when it 
disappeared from India.’ 

‘There was a corresponding Tantric phase on the Brahmanic side too. 
The necessary ingredients of the Tantra—mantra, ritual, and worship— 
are already present in the Rk- and the Atharva-Sarihitas and the Brahmanas, 
What it needed was a- philosophic basis. And when absolutism and the 
theory of emanation (Saktivada) were developed, Tantricism was estab- 
lished. It is found either by itself or as a complementary part of the 
absolutist and non-absolutist systems, especially of the Saiva schools. There 
is, however, no doubt that this phase was the outcome of the Buddhist 
influence." 

A word may be said about the religio-philosophical schools which were 
systematized in the post-Sankara period. These fall under two main 

roups; the Saiva (including the Sakta) and the Vaisnava schools. We 
de definite evidence regarding their great antiquity and wide-spread 
character ; though systematized later than the classical schools of philosophy, 
they have been cultivated as cults and groups for centuries. They derive 
their inspiration from the religious strain feund not only in the Rg-Veda, 
1$ Quoted from the writer's article on the ‘Schools of Buddhism’ in Philosophy—Eastern 
and Western. 


1 See Dr. B. Bhattacharya's Esoteric Buddhism, p. 163: ‘It is thus amply proved that 
the Buddhist Tantras greatly influenced the Hindu Tantric Literature.’ 
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the Upanisads, and the Bhagavad-Gitü, but also from the canonical 
sources, variously called the Agamas (Saiva) and the Samhitüs (Vaisnava). 
The lives and inspired utterances of the saints (Saiva Nayanars and 
Vaisnava Alvars) have impressed these systems ‘with a religious stamp. 
They emphasize devotion and self-surrender to God as necessary means to 
salvation ; they are thus, implicitly or otherwise, opposed to the doctrine 
of knowledge as the sole means to liberation (mukti). All of them formu- 
late their systems as a vehement protest against absolutism—the imper- 
sonolity of the Highest ; they all affirm the reality and individuality of the 
finite selves (Jivas). Though these systems incorporate philosophical 
elements, their main interest is religions. As such, they may rightly be 
regarded as schools of theology rather than of philosophy. 
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HE origin of this system and the logical consistency of its teaching 

have, for a long time, been matters of controversy ; but its importance 
in the history of Indian thought has never been questioned. Its 
characteristic ideas and the terminology in which it gives expression to 
them are met with in the religious and philosophical literature of India 
almost as commonly as those of the Upanisads. They especially pervade: 
the Puranas, including a large part of the great epic of the Mahabharata. 
We shall not concern ourselves here with the logical or chronological , 
controversies touching the doctrine, but shall merely give a brief sketch 
of it, selecting in particular such features as will help us in understanding 
its significance to practical life. 

The Sàrkhya is frankly dualistic. It recognizes two ultimate entities 
— nature and spirit—neither of which can be derived from the other. The 
former is termed Prakrti and the latter Purusa. Since these two con- 
ceptions are of fundamental importance to the doctrine, we shall begin 
our sketch with an explanation of them. 

Prakrti: There are two commonly known ways of explaining the 
origin of the physical world. It may be traced to a manifold of ultimate 
reals which are supposed to be simple and atomic; or it may be 
derived from a single substance which is assumed to be complex and all- 
pervasive. The former is described as the theory of creation (Arambha- 
yada), for in it the things of the world are explained as generated by the 
putting together of two or more atoms; and the latter, as the theory of 
evolution (Parinamavada), for in it the same are looked upon as the result 
of transformations within the primal substance. The Samkhya adopts the 
second mode of explanation, and Prakrti js the name which it gives to 
the principle or entity out of which is evolved the objective universe in its 
infinite diversity. This primal entity is not directly perceived and its 
existence, like that of the atoms in the other view, has only to be inferred. 
Tere, as elsewhere generally, the Sarhkhya prefers a rationalistic explanation 
and does not, like some other systems, invoke the aid of revelation in 
support of its conclusions. The very name of the doctrine, derived from 
sarıkhyā which means buddhi, indicates that it is based on reflection rather 
than on authority. Prakrti, or Müla-prakrti as it is sometimes designated 
to indicate that it is the first cause of the physical universe, is thus one 
and complex ; and its complexity is the result of its being constituted of 
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three factors, each of which is described as a guna. By the word guna 
here we should not understand what it is commonly taken to mean, viz. 
‘a quality’, for the Sarnkhya refuses to recognize the distinction between 
substance and attribute. There is indeed no harm in speaking, for the 
sake of convenience, of either apart from the other; but to think of the 
two as really separate from, or external to, each other is, according to the 
present doctrine, to indulge in an illegitimate abstraction. ‘The so-called 
quality and substance together form a single whole, and it is the concrete 
unity of both that any material thing represents. The term guna means 
here rather ‘a component factor’ or ‘a constituent’ of Prakrti. These three 
constituents, though essentially distinct in their nature, are conceived as 
interdependent so that they can never be separated from one another. 
It means that they are not mechanically placed together, but reciprocally 
involve one another and forni a unity in trinity. "That is, they not only 
coexist but also cohere. The three gumas are named sattva, rajas, and 
tamas. Each of them stands for a distinct aspect of physical reality: 
roughly, sattva signifies whatever is pure and fine ; rajas, whatever is active ; 
and tamas, what is stolid and offers resistance. From the standpoint of 
the experiencing mind, they are also described as being of the nature 
respectively of pleasure (sukha), pain (duhkha), and bewilderment (moha), 
for they give rise to, or condition, those feelings. The above description 
shows that the gunas are not merely distinct, but are also, in some measure, 
antagonistic in their nature. The antagonism, however, is not such as 
to preclude their acting together ; and their harmonious action is illustrated 
by the example of a lamp-flame—the result of co-operation between the 
wick, oil, and fire which, in their Separate nature, appear to be hardly 
fitted so to co-operate. In other words, the physical universe is an orderly 
whole which has its own laws to obey and there is no ultimate contradic- 
tion in it, though it may consist of opposing elements. 

It is not only Prakrti that consists of these gunas. Everything that 
emerges from it is also similarly constituted, for the doctrine maintains 
that effects are essentially identical with their material cause. In fact 
it is by a proper synthesis of the common and enduring features of the 
things of experience that the conception of Prakrti has been-reached, as 
the idea of gold, for instance, is reached by a comparison of golden things 
like bracelets and rings. These cosmic constituents are in a state of 
equilibrium in Prakrti until it begins to differentiate itself; and the 
diversity of the things that then spring into being from it is due to the 
diversity in the proportion in which the gunas enter into their make-up 
in the complex process of Prakrti's evolution. ‘It is just as in a game 
of dice: they are ever the same dice, but as they fall in various ways, they 
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mean to us different things. Though only three in number, the gunas 
thus really stand for a manifold of distinctions. In later Samkhya, it is 
expressly stated that their number is infinite and that they are only 
arranged in three groups on the basis of their likenesses and differences. 
Prakrti is not only complex and all-pervasive, it is also undergoing change 
perpetually. Naturally, the things that develop out of it are also con- 
ceived as sharing in its fluid character. Thus the paper on which these 
lines are printed may appear to be static; but it is really changing every 
instant, though at the same time it maintains its identity as long as it 
lasts. An important difference between the two is that while Prakrti, 
which is by hypothesis omnipresent, can have no change of place but 
only change of form, the things derived from it on account of their 
finiteness can have both. A plant, for example, may grow or wither 
where it is; and it may also be shifted from one place to another. It is 
change of form that is meant by parináma or evolution. The evolu- 
tionary process, in the case of Prakrti, is supposed to be periodical. That 
is to say, every period of evolution or sysfi is followed by a period of 
dissolution or pralaya when the whole diversity of the universe becomes 
latent or 'goes to sleep', as it is stated, in Prakrti. But even in pralaya, 
we must remember, Prakrti does not cease to be dynamic; only its com- 
ponent parts, the gunas, constantly reproduce themselves? (sadrsa- 
parinàma) then, instead of acting on one another and giving rise to a 
heterogeneous transformation. 

As regards the things that emerge from Prakrti, it will suffice to 
call attention to only one point which it is necessary to know for under- 
standing the Samkhya explanation of experience. It is the distinction 
between the things in which sattva predominates and those in. which 
tamas does. Most of the things of the material world as well as our 
physical frame belong to the latter class. They are objective. The former 
in which sattva preponderates indeed are not subjective, because they 
also are derived from Prakrti and are therefore physical; but on account 
of their finer structure, they are well adapted to assist in the revelation 
of'external objects to spirit, which, as we shall presently see, is unable by 
itself to apprehend anything. To state the same in another way, the 
activity of these saitvika developments is a necessary condition of mental 
life, although they do not by themselves explain it. Of this group, the 
most important member is what is described as the antahkarana or the 
‘internal organ’. It is really threefold, censisting of manas, ahankara, 
and buddhi, but it is not necessary to give a detailed description of them 


1 Sümkhya-pravacana-bhasya, Y 61, 127-128. 
* Sümkhya-tattva-kaumudi, 15-16. 
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here. Its chief function is to receive impressions from. outside and 
to suitably respond to them ; and it is assisted in the proper discharge of 
this function by the various senses that belong to the same group. ‘This 
whole apparatus, consisting of the internal orgaü and its several acces- 
saries, may be taken as roughly corresponding to what modern psychology 
calls the brain and the nervous mechanism associated with its functioning. 
lt is specific to each individual and, together with certain other factors, 
accompanies him throughout his worldly existence or samisüra. This 
relatively permanent ‘accompaniment’ is known as the linga-éarira or ‘subtle 
body'. It does not part from one even at death, and is cast off only when 
freedom is fully achieved. 

To sum up the conception of Prakrti: The whole of the physical 
universe emanates from it; and since Prakrti is conceived as ultimate 
and independent, the explanation so far may be characterized as 
naturalistic. 

Purusa: What prevents the doctrine from being a philosophy of 
nature, pure and simple, is its recognition of Purusa by the side of Prakrti, 
which does not exhaust the content of the universe, but leaves out the 
very element by virtue of which we become aware of the existence of 
the physical world. And it is that element of awareness or sentience 
which Purusa represents. While the doctrine thus differs from naturalism, 
it does not identify itself with absolutistic systems like the Advaita, 
for it preserves till the last the dualism of Prakrti and Purusa. No 
truly satisfactory explanation of experience is possible, according to the 
Samkhya, if we do not admit the equal and independent reality of both 
the material and the spiritual elements. The existence of Purusa, like 
that of Prakrti, may therefore be said to have been reached through 
reason. If the latter is postulated on the principle that effects presuppose 
a cause that is immanent in them, the former is postulated on the prin- 
ciple that objects point to the subject, or more strictly, that. the non- 
sentient implies the sentient. Another argument in support of the same 
conclusion is based upon the design found in the physical world. The 
bodily organism, for example, with its many well-adapted parts suggests 
that it is meant to serve a definite end; and there are numerous other 
instances in nature with a similar teleology implicit in them. The entity, 
whose ends such adaptations and contrivances serve, is Purusa. In other 
words, spirit is the principle for the sake of which nature evolves. 

Both Prakrti and Purusa alike are thus deduced from an investigation 
of the nature of common things ; the only difference is that while the one is 
‘the result of arguing from those things to their source or first cause, the other 
is the result of arguing from them to their aim or final cause. The world 
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is derived from a principle which is like it in its nature, but subserves the 
ends of another which is quite unlike. Purusa is manifold in contrast to 
Prakrti ; and the doctrine may for that reason be described as pluralism. . 
The conception is, in ‘other respects also, the very opposite of Prakrti. 
Purusa is not complex but simple; it is not dynamic but static, know- 
ing neither change of place nor change of form. It is passive while 
Prakrti is ever active, which means that it is to be identified more with 
feeling or the affective side of the mind than with the intellect or the will. 
It cannot consequently either know or will anything in the ordinary sense, 
unless it is assisted by the internal organ and its various adjuncts. In 
itself, it is a mere witness or looker-on (sa@ksin), as it is described. Like 
Prakrti, however, it is supposed to be omnipresent, though its manifesta- 
tion during the transmigrating state or sarmisüra is confined to the limits 
of its physical accessaries like the body and the internal organ. 

The exact manner in which these two disparate entities are, 
or seem to be, brought together is a difficult point and remains 
one of the perplexities in the system. But our present purpose does not 
require any discussion of it. Whatever the ultimate explanation may be, 
Prakrti and Purusa virtually act as one; and we shall therefore 
take it for granted that they co-operate. It is, indeed, a matter of 
experience that there is no spirit without a living organism or a 
living organism without spirit. This complex of nature and spirit is 
only the empirical self and is to be distinguished, according to the 
Sarhkhya, from the true or transcendental self, viz. Purusa; but, from 
the practical standpoint, the distinction is of no importance. The Prakrti 
element that most intimately enters into this union is the internal organ. 
There are other elements also, like the sensory organs, but they are all, in 
one sense or another, entirely subordinate to it. The coming together of 
these is the necessary presupposition of all experience, for spirit without 
nature is inactive and nature without spirit is blind. In the resulting 
union, each finds its complement and the defects of both are made good. 
And we may point out, by the way, that experience is not explained here, 
as in naturalism, to be a product of unconscious matter; it is, on the 
other hand, taken to emerge from a certain association of spirit with 
it—an association through which the two behave as if they were one. 
Matter is merely the medium for spirit to manifest itself, not its source. 
This association of the two is found not only ordinarily, but also in what 
is known as jivanmukti or ‘freedom whileestill alive’ when a persan has 
become fully enlightened and has transcended all the weaknesses of 
human flesh. Such a man, when he departs this life, will, no doubt, 
continue to be, Purusa being considered immortal. Spirit then remains 
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iu itself, wholly emancipated from nature. That condition is described 
as kaivalya—'solation' or 'aloofness—to distinguish it from jivanmukti 
in which Purusa continues to be associated with the body, senses, and 
so forth, though. no longer in bondage to them. * 

The empirical self is not a detached entity like the Purusa, but 
exhibit, the result of innumerable forces that have acted upon it in the 
course of its beginningless history. It is consequently not passive and 
does not remain a mere spectator of whatever happens to be before it, but 
is active and meddles with the external object as it apprehends it. It does 
not, however, through such meddling import any new features into the 
object presented ; it only selects certain aspects of it and omits the rest. 
According to this theory of selective apprehension, all the characteristics 
that can ever be known of an object actually belong to it; and if any of 
them are not apprehended by a particular person or at a particular time, 
it is entirely due to subjective limitations. Hence the sensory organs and 
the antahkarana, though they help perception in one sense, may be said 
to hinder it in another. The nature of the selection made in the case of 
any object depends upon the past life or character of the person in 
question ; and this is the reason why a thing that attracts one may com- 
pletely repel another. The aspect under which an individual perceives 
the world is thus.intimately personal to him ; yet the doctrine does not 
maintain, as one school of Buddhism does, that there is no external 
reality at all. The different world-views are, no doubt, relative to the 
subject ; but they, at the same time, point to an objective world which is 
common to all and is real in its own right. The chief argument in 
support of this realistic position is that, although there are differences 
among men in their views of things, there are as certainly points of 
agreement also among them. If there are occasions when. each can 
speak only for himself, there are others when one can speak for all. 
Here is an important feature of the system, for it neither sides with the 
view that things are precisely as they are apprehended, nor with the 
other which holds that the mind makes its own things. It avoids either 
extreme and allots equal importance to the subjective and objective 
factors in explaining the phenomenon of experience. It is we who know, 
just as truly as it is the world that is known. Men obtrude their person- 
alities into their judgements, and subjective prejudices undoubtedly affect 
their knowledge of things ; yet they never create the things they perceive. 
But our knowledge. though pointing to an external universe, is one-sided. 
This is a fundamental defect of human experience ; and to it we should 
add another, arising from the fact that the whole of the world is presented 
to no man at one and the same time. All knowledge, as it is familiar 
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to us, is therefore personal and fragmentary. It may not indeed amount 
to an error of commission (viparita-khyati); but it is partial and, so far 
as it is not recognized to be partial, it becomes an error, though only an 
error of omission (akhydti). This incomplete knowledge, with the result- 
ing over-emphasis on a part of what is given, explains the conflicts and 
inconsistencies of life whether they be found in the same person at different 
times or between different persons at the same time. 

Such a view of knowledge is not without its lesson for us. The lesson 
is twofold: It behoves us to feel less positive than we ordinarily do 
about the correctness of our own views, and be more regardful of the 
views of others. In other words, it teaches us the need for humility and 
charity in our intercourse with fellow-men, and impresses upon us the 
need for doing our utmost to see things not only as they appear to us, but 
also as they may appear to others. The differences between one man 
and another may at first sight appear unbridgeable; but it may be that 
they can be easily adjusted, if only each tries to learn and appreciate the 
others' point of view. In one word, it bespeaks toleration, which, as a 
matter of fact, is a striking feature of all Indian thought. 

If all knowledge be thus imperfect in its very nature, what is truth? 
The Samkhya holds that it is comprehensive knowledge in which one part 
supplements and corrects another. It is knowledge which knows no 
exclusions: or preferences and lays appropriate emphasis on all aspects of 
the object known. It may be asked whether such knowledge is at all 
possible so long as its means continues to be the internal organ which, as a 
product of Prakrti, is of a triple nature and consists not merely of sattva, 
but also of rajas and tamas. In answering this question, it is necessary 
to remember that it. is not the internal organ as such that limits our view 
of the world in the manner described above; for, in its intrinsic nature, 
it is essentially sattvika and is therefore well fitted to be the means of 
revealing all that is. In point of fact, however, rajas or tamas predomi- 
nates in it as a result of the past history of the person to whom it belongs ; 
and it is the relative predominance of either that accounts for whatever 
limitations it may possess as an organ of knowledge. By subduing these 
elements through proper self-discipline and restoring the internal organ 
to its original purity, man may completely transform his outlook upon 
life and the world. Rajas and tamas cannot, of course, be entirely 
eliminated ; but when the internal organ is purified or ‘the heart is 
cleansed', as it is said, their presence willebe harmless for all practical 
purposes. But it should not be imagined that this complete knowledge 
is merely an aggregate of all possible views of the physical world. It is 
rather an experience in which they have all been: integrated and, accord- 
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ing to the account given of it^, is best described as intuitive. It overcomes 
the idiosyncrasies of individual views; but it does so by a synthesis, not 
by a mere summation of them. 

In tlis synthetic view, which represents the climax of philosophic 
thought, all things are seen as they actually are. So soon as this whole 
and disinterested truth about the world dawns upon one's mind, one 
sees through Prakrti and realizes its absolute distinctness from Purusa. 
And it is a knowledge of this distinctness (viveka-jnana) rather than that 
of the world as it is, that is stated here to be the means of release. 
Such knowledge is attainable in the present life; and it is the attain- 
ment of it that is the final aim of life according to the Samkhya. 
The whole realm of nature is conceived in the system as leading up to 
this consummation. It is designed for this end and exists solely for it. 
Only the approach to the ideal is through worldly life, the character and 
duration of which depend upon the moral and intellectual equipment 

. of particular individuals. But all alike have to pass through the trials 
and troubles of common life (bhoga) before their minds are turned towards 
the final goal (apavarga). It means that the true ideal does not suggest 
itself to any one that has not seen for himself the imperfections of sarisára. 
The Sarikhya ideal of life may appear to be one that can never be actually 
reached ; but what is important to note is the possibility of a progressive 
approximation to it. In the case of all ideals, we may say, it is a continual 
advance in the right direction that matters more than even their actual 
realization. 

Such a view of the goal of life means a long course of discipline to 
reach it, and we have now briefly to consider the nature of this discipline. 
But before proceeding to its consideration, we may draw attention to 
what is a common feature of all the Indian Systems. They are motived 
by the purpose of not merely discovering truth, but also realizing it in 
life. It is such realization that marks the attainment of truth, in the 
proper sense of the term, and not merely arriving at a speculative notion 
of it. To-give our intellectual assent to a doctrine, however vital that 
may be, is therefore not all; we must see that it inaugurates a new 
life. This is the significance of the personal discipline prescribed in all 
the systems as the necessary accompaniment of philosophic study. The dis- 
cipline in the present case is only briefly referred to in the Samkhya works, 
but it is fully described in the sister system of Yoga. If Kapila has 
enlarged upon the theory, Pawafijali has done the same in regard to the 
practical side of the teaching. The discipline comprises what are described 


* Yoga-Sütra, I. 49. 
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as the eight angas of yoga. They are yama or self-restraint, niyama or 
observance, Gsana or posture, pranayama or regulation of breath, 
pratyahara or withdrawal of the senses, dharand or steadying the mind, 
dhyana or contemplation, and samadhi or meditative trance. The aim 
of this discipline is to assist man in the ascent from the narrow view 
congenital to him to the larger vision which brings freedom with it. A 
characteristic feature of it is the gradation in the training which it pre- 
scribes. It recognizes different levels of fitness in the disciples and 
regulates the training accordingly. It does not aim at extirpating evil 
propensities all at once. Another noteworthy feature of the same is that 
itis based upon the psychologically sound principle that vice is not 
overcome by attempting to repress it directly, but by sedulously practising 
the contrary virtue which will eventually supplant it. This eightfold 
discipline may be divided into two stages. 

(1) The first is concerned with the right direction of the will, and 
represents the attainment of the good as distinguished from the true. 
We have already mentioned the need for charity and humility in our 
dealings with others. The discipline in the present stage is devised to 
develop this unselfish side in man's character. More particularly, it 
relates to the acquirement of virtues comprised in the first two angas of 
yogic discipline, namely, yama and niyama. The former is mostly negative 
and consists of non-injury (ahirisa), truth-speaking (satya), abstention from 
stealing or misappropriation of others’ property (asteya), celibacy 
(brahmacarya), ‘and ‘disowning of possessions (aparigraha). ‘The latter 
is mostly positive and includes purity (Sauca), contentment (santosa), right 
aspiration (tapas), study (svadhyaya), and devotion to God (Isvara- 
pranidhana). These together may be described as the ‘ten command- 
ments’ of the Sarnkhya-Yoga. It is on this pre-eminently moral foundation, 
and not on the mere cultivation of the intellect, that any spiritual train- 
ing should rest, if it is to be fruitful. Without such a foundation, there 
is no possibility of salvation; and he who lays that foundation firmly, 
even though he may stop short at that, may be taken to have achieved 
much. The key-word to this discipline is impersonality. Man must 
overcome the egoistic impulses in him, which are the source of so much 
“evil in the world. The discipline is consequently ascetic, but it is not 
so in the negative sense of the termr as is shown by the nature of the 
virtues enjoined under the second head of niyama. The impersonal 
attitude thereby attained is known as wairagya, and its cultivation is 
recommended in order to awaken the spiritual will. Any dabbling in 
yoga, without this preliminary purification of natural impulses, is fraught 
with danger; and it is such hasty recourse to yogic practice that is 
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responsible for much of the odium that has come to Be attached in the 
popular mind to that discipline. 

(2) The next stage of the discipline, consisting of the remaining six 
angas, is for the specific cultivation of the power of mental concentra- 
tion. Its details being somewhat technical, we shall refer here only to 
its general features. Of the six angas, the first three are devised to secure 
control of the physical frame with a view to facilitating the control of 
the mind. They refer, as already noted, to right bodily posture, regula- 
tion of breath, and the withdrawal of the senses from their respective 
objects. Of the succeeding three, two assist in getting a direct but 
gradual mastery over the ever-fitful mind. The objects chosen for medi- 
tation may be any in this stage. The last consists essentially in direct 
meditation on the Sarhkhya truth. When success in this final stage is 
achieved, all operations of the internal organ are suspended and spirit 
returns to itself, so to speak. The disciple then becomes a jivanmukta. 
He may thereafter continue to live upon the earth, but he is virtually 
divorced from Prakrti and therefore remains ‘far from passion, pain, and 
guilt’, 

There is one point in the above account which requires a word 
of explanation. We have mentioned God in describing niyama ; but we 
have not, so far, referred to his place in the doctrine at all. Of the two 
systems to which we have alluded, the Sarkhya, in its classical form, 
is definitely atheistic. It believes in the permanence and supremacy of 
spirit, but knows nothing of God. Here it shows its rationalistic bias, 
for no syllogistic proof, as is well known, can be given of his existence. 
The Sathkhya, no doubt, like the other Indian Systems, is essentially a 
philosophy of values. But according to its teachers, all that is pre- 
supposed by the reality of the higher values is the reality of the human 
spirit. This is clearly indicated by the manner in which the ‘design 
argument’, already referred to, is utilized here. It is regarded not as 
pointing to a designer, but to one that constitutes the end or final aim of 
the design. The Samkhya concludes from the presence in nature of 
means adapted to the accomplishment of particular ends, not God as 
their author, but the self for Whom it supposes them to exist. Patafi- 


with the Sarhkhya teaching. Here is an important difference between 
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conception of Isvara is vastly different from the familiar one of the 
Vedanta. l$vara of the former is one of the Purusas, so that, though 
omnipresent, he is not all-comprehensive. There are other Purusas as well 
as Prakrti to limit his beihg. Secondly, he is not responsible, in the ordinary 
sense of the term, for the creation of the world which, as we know, is the 
spontaneous work of Prakrti. But he is a perfect Purusa and has always 
been so. He is therefore unique, and even the liberated Purusas do not 
stand on the same footing. Still, on account of his perfection, he serves as 
a pattern to man as to what he might become. In this respect, he resembles 
a guru who should likewise be an embodiment of the ideal. Apart from 
serving as an ideal, he, out of his abundant mercy, sympathizes with suffer- 
ing men and helps them to attain spiritual freedom, if they only trust in 
him and meditate upon him. Accordingly, Pataüjali recognizes not only 
the yoga discipline as detailed above for securing freedom, but also an alter- 
native one of bhakti or devotion to I$vara and communion with him which, 
without all the elaborate preparation of yoga, qualifies one for samadhi— 
the immediate means of release.* 

We have so far referred to the attainment of the good and the vision 
of the true; and the Samkhya, like the generality of Indian doctrines, 
subordinates the one to the other. There remains another value of life, 
viz. the aesthetic, and we shall refer to a few important features of 
it before we conclude. An impersonal view of man and nature, but 
devoid of enlightenment in the above sense, is, according to the Samkhya, 
the characteristic feature of aesthetic experience. The narrow view 
common to human life is not overcome here by the acquisition of 
complete knowledge ; but the conditions of ordinary personal life are, all 
the same, transcended, though only temporarily, as in the case of 
a jivanmukta. The aesthetic attitude is therefore disinterested like the 
insight that brings freedom with it. The detachment characteristic of the 
attitude is the result chiefly of the ideal status of the objects portrayed in 
art, which divests them of all personal references and thereby renders 
them similar to the actual things as contemplated by the perfected yogin. 
Art, indeed, may be defined as the layman’s yoga, for it also affords an 
escape from the 1ealm of the gunas. Great artists attain such detachment 
directly through the impulse they receive from nature—from ‘woods and 
rills, the silence that is in the starry sky, the sleep that is among the 
lonely hills’. But that is not so, to any conspicuous extent, as regards 
ordinary men; yet even they can rise to that level with the help of the 
artistic creations of a genius. In either case, we must note, the stimulus 
comes from outside, although response to it is impossible without 


* This is according to Bhoja. See his gloss on Yoga-Sütra, I. 28. 
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a certain aptitude in the individual. In other words, the act of will, as 
compared with the acquisition of right knowledge, plays here quite a 
secondary part. The impersonal attitude comes of itself ; it is not sought 
deliberately and found. Speaking of this distinction between the artist's 
success and the saint's, a thinker? who is known to have developed a 
theory of art on the basis of the Sarmkhya philosophy but with particular 
reference to poetry, states—somewhat exultingly—that the bliss of peace, 
which the yogin strains himself to win, is no match for that with which 
the poetic muse spontaneously requites her votaries. But he is really 
reversing the truth here, because the artistic attitude is temporary and 
will be followed sooner or later by what, in spite of the culture it may 
involve, must be regarded as a lapse into the routine of ordinary life. 
The saint also, who has achieved true freedom, may revert to common life 
from his state of trance; but it can, in no sense, be taken as a lapse, for 
the knowledge and wisdom he has gained remain with him ever after, 
inspiring all his thoughts, words, and deeds. 


* Bhatta Nayaka. See commentary on the Dhvanyaloka, p. 29. 
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"YOGA PSYCHOLOGY 


THE PHILOSOPHICAL PRESUPPOSITIONS OF YOGA 

HE Yoga system of Patafijali is not primarily a psychological system 

and its treatment of psychological problems is only incidental to 
its main metaphysical and ethical purposes. But it differs from other 
systems of Indian thought, excepting Buddhism, in being more systematic 
in its handling of psychological problems. The Yoga system was forced 
to this course almost inevitably by its presuppositions, and so without a 
knowledge of those presuppositions it is not easy to understand its main 
lines of speculation. The Sarmkhya-Yoga twins started with a dualism 
of matter (Prakrti) and spirit (Purusa), and although neither could explain 
when exactly spirit became involved in matter, both assumed, as did the 
other Indian systems, that it was possible to put an end to the 
undesirable entanglement of spirit in matter. Both assumed that spatio- 
temporal existence was somehow painful in its ultimate nature,’ though 
to ordinary minds. the world presented many pleasurable aspects; and 
both concerned themselves with the task of eradicating pain without caring 
to state precisely whether the dissociation of spirit from matter would lead 
to some kind of happy existence. Both, again, assumed that spirits were 
infinite in number and that each spiritual being must earn its release from 
the grip of matter by individual effort? They agreed also that the final 
state of a released soul was one of splendid isolation (kaivalya)—complete 
freedom from material contact and no communion of any kind with any 
other released soul. In this state of salvation the soul was supposed to 
recover its innate purity, self-illumination, and freedom through the falling 
off of the drapery which served to produce a sense of identity with material 
existence. Although orthodox speculation had a tendency to think that 
Nature, of herself, moved away from the proximity of an enlightened soul, 
so that both entanglement and release of spirit were really her doing* (the 
seul, inactive by nature, being incapable of effecting either the bondage or 


! Yoga-Sütra (Y. S.), HI. 15; Samklya-karika, 1. 

* Y. S., II. 14; III. 51; IV. 30; Sar.-kar., 1. 4 ^ 

? Y. S, IL. 22; Sürh.-kar., 18, 56. So also in Buddhism an arhat is advised to be a lamp 
unto himself; similar is the Jaina belief. t i 

* Y. S., HII. 50, 55; IV. 26, 34; Sam.-kar., 17, 19, 21, 64, 68. The term was used in this 
technical sense both in Jainism and in Buddhism. e^ Moo. 

*Sürh.-kar., 62; also 56 f.; Y. S., II. 18. Bhoja ascribes the association and dissociation of 
nature and spirit to the will of God (Isvara). See Bhoiavrtti on Y. S., I. 24. 
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the salvation), the general Philosophical attitude was that the soul must 
desire, strive for, and deserve its freedom from the shackles of material 
existence. The tentacles of Nature were supposed to be multiform: 


soul from realizing its true essence. This increases the risk of spiritual 
degradation, for under the impression that spiritual safety has been 


Now, spirit is enclosed within a triple barricade of matter and until 


' By concentration on Nature's objects they are subdued and 
Y. $., I. 17; D. 10, 11; also Vibhütipuda of Y. S. EAER 
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of a disembodied soul (or even a purely spiritual soul) was denied,’ 
Then there is the belt of the external sense-organs. As contrasted with 
the organic sensations mediated by the gross body, these bring reports of 
external objects and fascinate the soul by the beauties of diversified 
Nature. The reaction to sensory knowledge is effected by means of the 
organs of action, and this brings in more knowledge of the external world 
and more material pleasures. Then there is the group of internal 
principles (antahkarana)—mind (manas), ego (ahankara), and intelligence 
(buddhi)—which forms the last and the most insidious chain of bondage 
forged round the soul, Thus the Yoga philosophy reiterates the main 
Upanisadic conclusion that the soul must not be identified either with 
the body or with the senses or with the mind or even with the ego and the 
intelligence-principle, and that one must penetrate into the inner spiritual 
core after ripping open the ‘sheaths’ (koSas) of materiality.’ 


THE NATURE OF SELF-KNOWLEDGE 
But how are we to think of the soul apart from these? If the soul 
is the principle of consciousness and matter the unconscious stuff of 
reality, what would remain of consciousness if the necessary paraphernalia 
of cognition were removed? How would a soul function without a body, 
a group of sense-organs, and a group of internal principles? If the stream 
of consciousness dries up for want of materials and means, how are we to 
know that the soul has not evaporated at the same time? ‘The Yoga phi- 
losophy cuts the Gordian knot by denying that the process of awareness in 
iime, which involves the duality of subject and object, belongs to the soul as 
such ;* and thus, by introducing the distinction between relational thinking 
and self-illumination, it throws to the side of unreality the whole process 
of empirical thought and reserves for the soul's insight the entire field of 
spiritual reality. But the language employed was not always happy, for it 
was often asserted that self-illumination was identical with the knowledge 
of the ultimate distinction between soul and matter (vivekakhyati)—a 
position which would involve the persistence of the knowledge of the non- 
spiritual at least as the opposite of the spiritual reality—as something, 
however diaphanous, from which the self distinguished itself. Possibly 
what was intended was that the rise of pure spiritual insight was identical 
with a cessation of the awareness of the non-spiritual, the psychological 
duality of compresent subject and object being transcended in a logical 
duality of which both terms could not simultaneously exist. In other 
! Sarva-darsana-sarigraha (Abhyankara's Ed.), pp. 2, 13; Saddarsana-samuccaya (with Guna- 
ratna’s Tarka-rahasya-dipikà), p. 306. 
* Tai. U., IL. 2-5; sce B. G., III. 42. 


* Y. S., I. 2, 5; IV. 25, M. 
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words, we are to understand by the rise of spiritual insight (prajñā) a 
positive realization of the true nature of the self and not a mere conscious- 
ness of distinction between Nature and spirit.^ But this introduced a 
second danger. As the knowledge of the self could not be characterized by 
the categories of objective contemplation, it was not easy to say what kind of 
knowledge dawned on the cessation of objective knowledge. Although the 
Samkhya had talked of the redeemed soul as eternal, pure, illumined, and 
free," and the Yoga presumably followed suit, it was evident that both took 
insight not as the attribute but as the essence of the soul, just as the 
Vedanta did in the case of Brahman.? The refusal to regard insight 
as the essence would have landed the Samkhya-Yoga in the same predica- 
ment as the Nyaya-Vaisesika where the dissociation of spirit from mind 
was supposed to reduce the former to the condition of an insensate stone 
(Sila-Sakala)"*—a contingency which the Samkhya-Yoga could not face in 
view of its theory that the soul in its true essence is insight (bodha- 
svarüpa). But omniscience, such as is acquired by the highest sages, was 
not what the released soul recovered on attaining its proper nature after 
the disappearance of the material vestments ; for while omniscience is an 
attribute of the advanced spirit, insight is the essence of the soul released. 
Unlike Jainism, which ascribed to the delivered souls a sort of ubiquity 
and both omniscience and bliss," the Yoga denied all but knowledge as 
essence to these; its main line of enquiry therefore was directed towards 
emptying the thought-process of all phenomenality in order to arrive at the 
noumenal consciousness of the self. The process consisted in attenuating 
thé phenomenal series with the ultimate object of erasing it altogether from 
the surface of the soul**—no mere improvement of the thought-process could 
lead to self-realization, for the two were entirely different in kind. In order 
to get insight one could not jump off the one into the other but must win 
every inch of ground through the painfully slow and slippery process of 
self-discipline. 


PHENOMENAL CONSCIOUSNESS: ITS NATURE, CONDITIONS, AND TYPES 


The starting point of the enquiry is constituted by an investigation 
into the nature of phenomenal consciousness, which is an unceasing flow 


7? Y. S., I. 51; HI. 50. 

A Nitya-Suddha-buddha-mukta-svabhiva; see Y. S., IV. 18. 

1? The word used is citisakti in Y. S., IV. 34, 

* Radhakrishnan, Indian Philosophy, YI (1st Ed.), p. 225; Saddarsana-samuccaya (with Guna- 
ratna's commentary), Ie 188. y 

^* The general belief is that the Siddhas have no body and the occupation of boundless 
space by them is not to be physically understood. See Sinclair Stevenson, The Heart of Jainism 
p. 169; Sarva-darSana-sangraha (Abhyankaia's Ed.). p. 88. ; 

EYES. 2.9, 4, 5]; I 6, 20; III. 50: IV. sl. 
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of cognitive states, using the word ‘cognition’ in its most extended sense 
to include all types of awareness, impulse, and affection. This is called 
cittavytti, mental modifications or fluctuations of the mind-stuff, the 
word citta being a comprehensive designation of the collocation of the 
five vital airs, the eleven organs (including the mind proper), and the 
other conditions of knowledge like egoism (ahankara) and intelligence 
(buddhi).* It roughly corresponds to the Western conception of con- 
sciousness as a stream in which there are both apprehension of objects 
and appropriation by the self of the states of awareness as its own. This 
aspect of citta is called karya-citta, which is conditioned in the nature 
and extent of its operations by the nature of its organic basis." It must 
be remembered that all types of beings are not capable of the same type 
of experience nor do two individuals of the same species agree about their 
mental contents. The reason for this is to be sought in the law of Karma 
which determines what type of embodiment and experience is to be. 
cxpected of any particular embodied soul, when unaided by yogic profi- 
ciency. The contracted field of knowledge and activity is at once an effect 
of ignorance and demerit ; for the karana-citta or the potential mind-stuff 
is essentially ubiquitous (vibhu) and yogic practices can recover this poten- 
tial ubiquity in any individual case (the Samkhya denying, however, the 
absolute ubiquity of the karana-citta and admitting only its relative 
expansiveness in different types of bodies). 

This then is the first handicap which the potential yogin has to meet. 
The citta is not a perfectly uniform .pliable stuff—it differs from indi- 
vidual to individual, making the task of one easier than that of another. 
Past karma has set limits to its capacities, so much so that certain types of. 
embodiment are only expiatory in character without the right and the 
capacity to improve one's lot by personal endeavour, just as probably 
other embodiments are only meant for enjoying the fruits of jast karmas 
and are equally devoid of the capacity of improvement (the gods, for 
instance, being regarded by some as incapable of acquiring saving knowl- 
edge except when re-embodied as men)! All individuals do not have 
to begin at the same point on the onward path and the same disciplines 
ara not necessary for all to bring about spiritual insight. The citta, 


" Dasgupta, The Study of Patanjali, p. 96; Yoga Philosophy, p. 261; Yoga as Philosophy 
and Religion, p. 94; Radhakrishnan, Indian Philosophy, II. p. 345. 

?' See James, Principles of Psychology, E. p. 225. T 

* Dasgupta, St. of Pat., pp. 95-6; Radhakrishnan, Ind: Phil., YI. p. 345; see also Dasgupta, 
Yoga Ph., p. 262; Yoga as Ph. & Rel., pp- 92.4. 
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» Dasgupta, St. of Pat., p. 95; Yoga as Ph. & Rel., pp. 93-4; Yoga Ph., p. 262. —— 

? See the writer's article on ‘The Vicissitudés of the Karma Doctrine’ in Malaviya Com- 


memoration Volume, p. 515. 
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again, is differently equipped with instinctive cravings in different kinds of 
beings in accordance with the types of their embodiment. As beings have 
been coming and going during the whole period of their eternal life, they 
must have assumed many shapes in the couyse of transmigration and a 
deposit of impressions of those different lives is left in the citta as vasanas. 
These vasanas become active according to embodiment, so that a human 
body is never prompted by bovine instincts nor a cow by human 
impulses.^. These vāsanās are eternal in the sense that they are not 
habits, memories, and dispositions acquired during the lifetime of the 
individual, nor do they disappear like these with the cessation of the body. 
The yogin has to fight not only against visible enemies but also against 
invisible foes ; for, in addition to the conscious contents of his mind, there 
are also native tendencies like natural introversion and extroversion, 
innate propensities peculiar to the species carried over from past lives, 
and also latent deposits (sariskára) of past activities of this life. It is not 
enough therefore to stop the flow of conscious states alone, for latent 
, tendencies of different kinds sprout up into overt thoughts and activities 
so long as they are not totally burnt up by the fire of discriminating 
knowledge (viveka).2° When therefore yoga is defined as cittavytti- 
nirodha (suppression of the modifications of the mind-stuff), it must be 
understood not only as the stoppage of the flow of presentations but also 
as the eradication of those potencies or latent tendencies that generate 
new streams of thought and new lines of action. Much of yogic direc- 
tion is therefore aimed at the uprooting of potencies that make for fresh 
bondage through lapse in inhibition. Hence the yogin (in Brahmanism, 
Buddhism, and Jainism) is enjoined to consolidate conquests as well as to 
attack new outposts if he wishes to attain the condition of a kevalin or an 
arhat ; the different samadhis, bhümis, or gunasthana(ka)s mark the line of 
advance in spirituality? and woe unto him who forgets that positions 
attained with arduousness can be retained only by vigilance and effort, 
and that to make no effort to advance is the surest way to court retreat. 
Now this citta, whose modifications must be suppressed in order to 
obtain insight, is not homogeneous in character. There are distracted 


s Y. S., IV. 9; Dasgupta, St. of Pat., p. 1H. 

* Dasgupta, Yoga as Ph. & Rel., pp. 96-7; Yoga Ph., p. 2 -6; ; . 
RUD pp ga Ph., p. 280, 285-6; Y. S., I. 51; II. 96; 

E5412; 50-1. 3 

wY S. T. 17, 18; I. 27; IV. 99. See also Warren, Buddhism in Translations, 288-89, 
374; also p. 109; C. A. F. Rhys Davids, Buddhist Psychology, pp. 110-19; Suzuld. Outlines 
of Mahayana Buddhism, Ch. XIL also Essays in Zen Buddhism (First Series), pp. 70-2; 
8. Stevenson, The Heart of Jainism, p. 185 f; Nahar and Ghosh, An Epitome of Jainism, 
Ch. XXXVI; J. Jaini, Outlines of Jainism, P. 48 f. See in this connection Suzuki, Essays in 
Zen Buddhism (First Series), pp. 81-2. Also Law, Human Types (Puggala-Pafifiatti) p. 82; 
Mrs. Rhys Davids, 4 Buddhist Manual of Psychological Ethics (Dhamma-Sangani), PP. 43-75. 
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natures (ksipta), unsteady minds (viksipta), passionate and stupid egos 
(müdha), attentive dispositions (ekagra), and intuitive tempers (niruddAa).^* 
The perpetually restless, the occasionally steady, the infatuated, the mono- 
ideistic, and the restricted exhaust the different types of minds, and they 
are faced with difficulties of different degrees and kinds in realizing their 
true selves. We need not refer to the difference in the grades of beings in 
which, according to Buddhism, trance conditions of different orders are 
natural? Men are themselves obstructed by different elements in their 
nature ; the impulsive, the vacillating, the scatter-brained, the obstinate, 
and even the speculative are all infected with a latent danger to a greater 
or less extent. So insidious are the ways of mentation that alike in truth- 
ful thought (pramana), false knowledge (viparyaya), verbal knowledge or 
objectless and inarticulate thinking (vikalpa) sleep and dream condition 
(nidra), and memory (smrti) we are really carrying on some process of 
thinking or other that draws the soul away from its proper vocation. All 
avenues of empirical or phenomenal knowledge must be closed before 
transcendental cognition can arise. 


OBSCURATION AND EMERGENCE OF PURE EXPERIENCE 


The reason why phenomenal knowledge must be abolished is that it 
owes its origin and continuance to the operation of non-spiritual factors. 
According to the Sarnkhya-Yoga, phenomenal cognition arises when the 
intelligent but inactive Purusa comes into proximity with non-intelligent 
but potentially active Prakrti and sets up the evolutionary process in the 
latter. Intelligence-stuff (buddhi), egoity (ahankara), and mind (manas), 
though bearing psychical titles, do not really belong to spirit—they are all 
successive stages in the evolution of blind Prakrti and represent that aspect 
of Nature in which the approximation to the psychic character of Purusa 
assumes greater and greater prominence. ‘The reflection of the Purusa on 
this constellation produces an illusory spiritual double and Nature seems 
to have become conscious through this reflected intelligization. Accord- 
ing to a different view, there is a double reflection—that of Purusa on 
buddhi and that of buddhi on Purusa—with the effect that while Nature 
assumes a psychical aspect Purusa begins to identify itself with the in- 
telligized phenomena of buddhi.” The effect of this reflection of Purusa 

* Vyasabhdasya on Y. $., I. 1; Dasgupta, Yoga as Ph. & Rel., p. 95 f.; St. of Pat., pi reb. 
Vijfiana Bhiksu points out that nirodha is not a negative but a positive condition of the citta 
and its highest form is of two kinds—samprajnata and asamprajfata. See Yogasarasangraha, I. 
For the relation of these natures to the stages of yogic progress, see Bhojavytti on Y. S., I. 18. 

7 See Warren, Bud. in Trans., p. 289. 
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? See Dasgupta, Yoga as Ph. & Rel., pp. 15-23; Tattvakaumudi on Sam.-kàr., 97. Sec 


Sinha, Indian Psychology: Perception, p. 124, for the distinction between Vacaspati Misra and 
Vijñāna Bhiksu; see Dasgupta, St. of Pat., pp. 15-24, in this connection. 
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on buddhi is similar to that of a motionless person on a rippling surface 
of water: the water bodies forth a man and at the same time distorts 
his real form, stature, and posture. If the man on the shore were to look 
at his own figure in the water, he would be under the impression that his 
whole frare is dancing in the ripples, although as a matter of fact he is 
standing motionless. The apparent process or change is due to the 
medium of reflection and does uot indicate the real nature of the man. 
So also Purusa, which is inactive and has no essential relation to Nature, 
begins to consider itself as an active agent and a cognizer of worldly 
happenings as soon as it forgets that its phenomenal double is really a 
creation of Prakrti.” We need not discuss seriously the palliating theory 
that Nature evolves in order ultimately to redeem the soul; for it is 
doubtful if without effort the soul would ever get rid of Prakrti, and even 
the cessation of effort in Purusa requires some kind of active participation 
in the plan of salvation by Purusa itself. The whole yogic scheme would 
be unmeaning if no personal effort is needed to put a stop to the ceaseless 
flow of mental states ; what the Yoga probably intended to convey is that 
the sense of effort and appropriation is phenomenal, though the tran- 
scendental operation of the soul must be presumed to sustain the spiritual 
effort and progress. We may, in fact, see here something analogous to the 
distinction between the logical ego and the psychological ego of Kant— 
there is no emipirieal knowledge of the existence and operation of the 
former either in the "Yoga or in Kant. Consciousness is a function of the 
confluence of the logical ego and the thing-in-itself in Kant; so also in 
the Yoga the noumenal Purusa and the undifferentiated Prakrti must 
co-operate before any phenomenal knowledge can arise and a sense of 
agentship can invade the soul. Without knowledge on the part of the 
phenomenal ego, the thing-in-itself of Kant and the Prakrti of the 
Sammkhya-Yoga lapse back into an uncharacterizable condition ; similarly, 
without objective cognition, the ego ceases to be known and lapses back 
into a transcendental or logical condition both in Kant and in the 
Samkhya-Yoga. There is, however, this distinction between Kant and the 
Yoga system that while the former denies that the logical ego can know 
itself, the latter postulates a spiritual illumination of the transcendental 
ego in its released condition—an illumination so different in kind from 
empirical knowledge that consciousness ceases to be an attribute and 
becomes an essence. Students of philosophy are familiar with the concept 
of Brahman as caitanyasvariipa in Indian speculation and of the ultimate 
Reality as absolute experience in Western thought; the Sarhkhya-Yoga 


” Sar.-kár., 19, 20; B. G., III. 97. 
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rejects the personal soul of the theistic systems, the illusory soul of the 
Vedantist and the Buddhist, the unconscious soul of the Nyaya-Vaisesika, 
and the embodied soul of the Jaina, and is thus left with soul as experi- 
ence much in the manner of Sankara's Absolute. When insight becomes 
wholly immanent and ceases to be transeunt, it ceases to be a form of 
activity ; hence knowledge has very seldom been regarded as a karma by 
Indian thinkers. The Yoga does not deny that phenomenal. thinking is a 
form of activity, but it agrees that the rise of pure experience is not a 
mode of activity at all. In fact we are told that concentration (dhyana) 
becomes perfect when self-reference is lost and the self becomes almost 
emptied of all contents and only the object to be contemplated shines 
forth;? this indicates that, prior to the final leap, the spirit loses the 
activity that differentiates and reacts upon the object, and, being divested 
of all relativity, it loses the flow of awareness which is responsible for the 
sense of activity. Like the central point of a revolving wheel the soul 
remains unmoved in the midst of changes— it is the unmoved mover of 
the phenomenal series which, being gradually contracted, leaves the un- 
moved mover alone behind. As one-pointedness (ekagrata) comes nearest 
to this ideal of psychical immobility, the yogin is enjoined to cultivate 
it as a means of total suppression of psychical states.** 


THE EFFECTS OF IGNORANCE 


The relation to their conduciveness to the realization of the nature 
of the self divides mental states (vitis) into hlista (afflicted or hindered) 
and aklista (unafflicted or unhindered)^* The former can all be reduced 
to one category, namely, states of ignorance (avidya), while the latter can 
all be called states of knowledge (prajià. Now, ignorance takes the 
forms of mistaking the not-self for the self (asmita) the impure for the 
pure (raga), the really painful for the pleasurable (dvesa, inasmuch as in 
anger and hatred there is a peculiar pleasure attached, though the 
experience is really painful)" and the evanescent for the eternal (abhini- 
veía)/* The combined effect of all these forms of ignorance is that men 


? y, S, II. 3. See also Y. S., I. 43. This is Laya-yoga. From this Vedantic leanings of 
Yoga may possibly be inferred, but Yoga does not teach union with the object of contemplation. 
*"'» The distinction between Buddhism and Brahmanism on this point is that while Bud- 
dhism thinks that the evaporation of the phenomenal series does not leave any permanent 
substance behind, Brahmanism believes that an abiding entity called soul (Atman) is left 
behind. 
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8° The terms may also be taken in Y. S., IL 5 without reference to II. 3. In that cave 
the yogin would be expected to get beyond ignorance about the nature of the self, all attach- 
ments towards pleasurable things, all hostile tendencies towards harmful things and all tenacity 
of mundane existence. Ultimately they could be all reduced to interest in the physical and 
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look upon the pleasures of the body as the delights of the soul, the impure 
bodies of friends and relatives (including women) as pure and desirable, the 
really beneficent sufferings of the body as objects of aversion, and the 
changing scenes of the mental and physical worlds as constant and abiding. 
The yogin must cultivate a habit of thinking in which things would 
appear in their true perspectives—the attractions of the physical world, 
the pleasures of the senses, the-delights of the body, and the pride of 
possession would all disappear; even the distinction between virtue 
(punya) and vice (papa) would vanish, for this is true only of the phe- 
nomenal ego, and not of the transcendental self? It is not enough to kill 
the manifestations of the afflicted states; for in addition to the condition 
of active manifestation (udara) these states are sometimes intercepted by 
other states (vicchinna), sometimes they operate with reduced intensity 
(tanu) through the practice of certain forms of meditation and activity 
like study, austerities, etc., and sometimes they even sink below the level 
of consciousness and lie dormant (prasupta) in the form of vasanas (latent 
tendencies) and karmasayas (latent deposits of past actions).^ One must 
get rid of these root and branch, and burn up the possibility of future life 
hot only by ceasing to have any hankering after it but also by taking steps 
to destroy its conditions. In this matter the yogin must go against the 
inclination of the natural man whose constant prayer is that he may 
continue to live and not be destroyed—a continuation of phenomenal 
existence that embraces both this life and the life hereafter? He must 
not even aspire after a higher form of existence like that of gods or dis- 
embodied beings (videhalinas and prakrtilinas) ;*° for even these are born 


apathy towards the spiritual. The Yoga reiterates in II. 15 the Buddhistic dogma that all is 
ultimately painful. 


? Y. S.) IL. 14; IV. 7. 
= Y. $., IL. 4. Sce also I. 50-51; IV. 9. 
YS H. 9r TV. 10; 

*?* Y $., I, 19; also III. 51. We have a classification under IIT, 51 of yogins into prathama- 
halpika, the beginner whose practice of vairagya is Showing signs of success in the form of 
knowledge of other minds; madhubhümika, the one who has set his heart upon conquering 
the world of external objects and his Sense-organs and who is described in Y. $., I. 48 as 
one who, by hearing the ipe ‘Sravana), consideration of their intent through thinking 


1 : ‘flecting upon their object through contemplation (nididh asana), 
obtains the truth-bearing insight (rtambhara prajnay prajnajyotih, the one i wh 4 : 


s consideration 


x a joys, but only for the 
second class who may in this Way be deflected from their urpose by tl isch Ot Heavenly 


Joys. The third class is described as starting from visoka state (Y. S., I. 36). The fourth 
class is possessed of the seven Stages of insight as described in Y. S. II. 27. After the fourth 
stage, at which thinkables end, there remain three stages of cittavimukti only; that is why 
it is called atikrantabhavaniya, for the Cause of release has been known and. nothing else 
Temains to be known. The parallelism of these four classes’of yogins with yatamana, vyatireka, 
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and dissolved, and birth in any form is bondage. Brahmanism, Buddhism, 
and Jainism are singularly unanimous on the point that attaining a higher 
form of phenomenal existence is not the ultimate objective of a spiritual 
aspirant. . 


THE PROCESS OF RIGHT COGNITION 

Now, the indispensable condition of all spiritual advance is the culti- 
vation of dispassion or detachment (vairagya)—not in a spasmodic fashion 
but in a systematic way (abhyasa).** A person must be habituated to dis- 
criminative knowledge, and this habit can be established only by long 
practice, with no exception on any pretext, and with faith in its utility 
and efficacy ; in fact, the Yoga gives the same direction for the formation 
of habit as William James does *^' In spiritual matters, a further 
condition is the cultivation of a spirit of detachment which in its 
advanced form takes the shape of loss of interest in both seen and 
revealed objects (drstanusravikavisaya)*—in sensible objects like women, 
food, drink, power, etc. and in revealed objects like heavenly joys and. 
states of disembodied existence. The Yoga system advises control of 
affections as the indispensable condition of the disappearance of the 
phenomenal world. So long as we retain interest in any object, we are 
bound to notice its presence and feel the effects of that knowledge ; even 
subliminal cravings are to be checked by suitable means to ensure perfect 
freedom, The process starts with a desire that the senses should not 
stray into the fields of their normal activity: this is the condition of the 
striving (yatama@na). The next stage is represented by the knowledge that 
interest in certain objects has ceased but not in others: this is the condi- 
tion of differentiation (vyatireka). ‘The third stage is attained when 
interest in sense objects has completely ceased, but there still lingers a 
residual anxiety in the mind (whence it is called one-organed, ekendriya). 
Students of abnormal psychology will readily remember cases of anxiety- 
neurosis (and anxiety-hysteria) where the knowledge of the originating 
cause has disappeared from conscious memory and yet the affect appears 
in the form of anxiety. It is only when this stage is crossed and the state 
of detachment from seen and unseen delectations arises that the condition 
known as control (vasiküra), which is the highest form of lower detach- 


ekendriya, and vastkara is not perfect, but in vastkara eee ee there is the same apathy towards 
heavenly (and worldly) joys as in the stages beyond ma hubhūmika (see Y. S., I. 15). For 
the literal use of prakrtilaya, see Sarh.-kar., 45. 
“Y. S, I. 12-14 B. G., VI. 35. 
? y, S., I. 14. See James, Principles of Psychology, I. pp. 123-7. 
* Y. S., I. 15. See Sarh.-kar., 2. 
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ment (aparavairagya), is said to have been attained. Beyond this stage 
is paravairagya, highest detachment, in which complete indifference eveu 
to the elements of nature (gunas) is reached because of self-knowledge ; 
and this discriminative knowledge becomes the cause of salvation only 
when it is never disturbed or broken (aviplava)'* by a return of the con- 
sciousness of the subject-object or the agent-patient relation. 

Side by side with the control of the emotional aspect of mental life 
there goes on a transcendence of crude cognitions in a progressive fashion. 
Every phenomenal cognition implies three factors, namely, the knower 
(grahitr), the process of knowledge (grahana), and the object to be known 
(grahya)—a trinity which noumenal knowledge wholly transcends.*: The 
citta or mind-stuff has a tendency to identify itself with the object which 
it cognizes when its fluctuations are weakened ; if its activities were 
absolute in character, then there would be no possibility either of im- 
provement or of final liberation. Hence the importance of fixing the 
mind-stuff upon the right object, for what a mind thinks it tends to 
become. The Vedantists say that the knower of Brahman becomes 
Brahman ; the Yoga admits the truth of this proposition to this extent that 
in phenomenal cognition it is an advantage to fill the mind with proper 
objects of contemplation, for the mind tends to empty itself (svarūpa- 
fünya) and reflect the character of the object (arthamatranirbhasa) with 
the development of concentration." When the yogin is asked to concen- 
trate his mind on some dispassionate soul (vitarügavisaya), as, for instance, 
on Buddhas and Jinas in Buddhism and Jainism respectively, or on 
Yévara, the omniscient and eternally free Lord and Instructor of the 
whole world, in Hinduism,** the hope is entertained that by so doing he 
would rise at least partially to the height of his ideate and speedily bring 
about his own salvation. Similarly, if the Upanisads could compare the 
state of dreamless sleep to the intuition of the Absolute, because in that 
condition all externality and duality disappear," the Yoga system could 
advise the novice to take dream (where external knowledge is at an end 
and only internal knowledge persists) and sleep (where both external 
knowledge and internal knowledge are at an end) as objects of concentra- 
tion, for in that case the cessation of mental fluctuations, as in those condi- 


** Tattvakaumudi on Sam.-kar., 23; Y. S., I. 15. Sec Vijbana Bhiksu, Yi arasahgraha, Yl. 
See Brill, Psychanalysis, p. 89 f. (esp. p. 99). jos GIU ML eL 

x A S., 1. 16; TI. 26; III. 9-12. 
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tions, would be easily attained. In this way the mind can use any physical 
events or operations as objects ;** the one principle that cannot be made 
the object of concentration is the self, which is always the subject, though 
not in the phenomenal sense of being the possessor (ego) of states or 
objects. Even God and other spirits are therefore possible objects of 
phenomenal cognition, but not so the soul itself, for in absolute cognition 
the soul loses all sense of duality and becomes isolated (kevalin).™ 


THE STAGES OF CONCENTRATION 


It has already been remarked that the path to liberation lies through 
the fields of Nature herself—that the soul uses the phenomena of Nature 
themselves to conquer her finally. The process of conquest consists in the 
different kinds of knowledge in the citta corresponding to the different 
kinds of Nature’s manifestations. Thus, the ordinary mind is filled with 
contemplations of the grosser aspects of Nature—the products of the 
mahabhütas which Prakrti evolves last. Using a word which is common 
with Buddhism but not entering into such niceties of distinction as Bud- 
dhism does regarding the different kinds of intellection (mano, citta, 
vedanà, viññāna, sanna, etc." the Yoga calls this stage of knowledge 
savitarka samadhi—here the mind synthesizes its impressions and ideas into 
the percept of a gross object like a cow or a jar and keeps itself fixed 
thereon. In this stage all the elements of perceptual knowledge, namely, 
the sound (Sabda) or the name, the meaning (artha) conveyed to the mind, 
and the actual object (vastu) are all rolled up together so that the experience 
is as much a mental as a physical fact.” The duality of subject and object 
is, in its full significance, present in this cognition, and the mind does not 
rise here above the relativity which all concrete knowledge implies, the 
knowledge of one object being dependent upon a contrast with that of 
others. Now this gross cognition can be superseded either in respect of the 
objective content or in that of the elements involved. Thus; when the 
three elements of sound (in the case of auditory cognition), meaning, and 


itself, however, is a hindrance as it means the predominance of the tamasa quality. In 


sr Y, S., I-89, ee 
52 y, S., IT. 18, 20, 25; III. 50; IV. 34. 
5 See C. A. F. Rhys Davids, Buddhist Psychology, Ch. Il; S. Z. Aung and C. A. F. 
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object intended are reduced to the last, i.e. when the mind understands the 
nature of objects in a direct fashion without the help of words or psychical 
doubles, we reach the stage of nirvitarka samādhi. Words often tend to 
conceal the real nature of an object and also to produce the illusion of a 
sensible content (as in the case of negative words), whence the mental state 
called vikalpa follows.” It is necessary to rise above the complication of 
knowledge by verbal and meaning factors and to get a direct unverbalized 
knowledge of things, such as is possessed by babes and deaf-mutes: * when 
this is accomplished the savitarka stage is superseded by the nirvitarka stage 
and knowledge about things is transcended in a direct acquaintance with 
them. 

But the yogin must go beyond this stage of gross content altogether 
and try to grasp the subtle elements of Nature (tanmatras) in their true 
essence. Here also the first stage is characterized by verbal complications 
as in the case of gross objects and it is only at the end that the mind 
grasps the nature of the subtle things without these complications. 
The two stages here are respectively called savicara and nirvicara, reflec- 
tive and super-reflective, in contrast with savitarka and nirvitarka, con- 
templative (or deliberative) and super-contemplative, because while the 
latter types deal with objects whose existence is a matter of ordinary 
experience, the former types deal with objects whose existence can only 
be indirectly proved, so far as ordinary minds are concerned." It is 
claimed, however, that the yogins are able to know even these subtle things 
directly after they have acquired certain powers by the practice of medi- 
tation. We are told, for instance, that in savicara samadhi the yogin 
acquires the power of knowing such subtle things as atoms (which are 
invisible to ordinary persons till three binary atoms have formed a trasa- 
renu or the minimum visible magnitude), space, time, air, manas, and 
even the laws of morality by direct experience." . The list varies from 
System to system, but there is a general agreement that the obstacles that 
prevent the grasp of subtle and supersensible things in the case of 


** Y, $., I. 43. 
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i on the eie mot of Mem (indeterminate) and savikalpa (determinate) perception, 
see Sinha, Indian chology: Perception, IY (p. 31 f); Nalini Kanta Brahma, ilos 
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^ The term savicara is found in Buddhism in the sense of sustained attention (see the 
references given above in f.n. 54). Y.S., I. 44. The Object of savicara samadhi is said to be 
everything subtle of the external order inclusive of Pradhana or Prakrti, but not the self 
penan is sane MS m the, sūtra). Mu would make a partial cross-division of 
the objects as other samadhis also have some of these subtle thin; jects of thei = 
See Sinha, Ind. Psy.: Perception, p. 348 f. pe aes disi 

** See Sinha, Ind.-Psy.: Perception, Ch. XVIII for the distinction between yogic perception 
TA se ttn sea) supernormal consciousness like Grsajnana, siddhadarsana, and pralibhajnana 
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€ 
ordinary men do not operate in the case of the yogins who can 
see through the non-spiritual character of even the subtle manifestations 
of Nature. An instructive parallel to the distinction between savitarka 
and savicara is the Kantian distinction between forms of intuition and 
categories of the understanding—the former being apprehended direct 
and therefore requiring only exposition, and the latter being known only 
indirectly and therefore requiring deduction; to a yogin both the gross 
and the subtle are matters of direct knowledge, though to the ordinary 
individual the one is sensed and the other inferred. In the mirvicara 
stage the yogin gains a direct non-conceptual non-verbalized knowledge of 
these subtle things." 

But even this stage is transcended when the sogin passes on to the 
sünanda stage. After he has discovered that neither the gross nor the 
subtle things of Nature are really final objectives and that identification 
with neither in a state, technically called samüpatti (a term probably 
borrowed from Buddhism), where the object alone seems to exist and the 
self-reference is almost lost, is conducive to the realization of the true self, 
the yogin passes on to still more subtle forms of Nature to discover if the 
self could be found there. There is some difference of opinion about the 
things that should be included within the class of ‘subtle objects’, but the 
general tendency is to include within it everything of Nature, exclusive 
of the gross objects of sense, in which the elements of rajas (activity) and 
tamas (inertia) preponderate. "This leaves the sense-organs, which are the 
products of ahankara under the influence of the sattva (purity, balance) 
element, and also buddhi, and possibly also ahankara itself if we take the 
alternative view that it is not out of ahankara but out of buddhi direct 
that the objective series of tanmatras and mahabhütas and the subjective 
series of aharkara and the sense-organs developed on parallel lines.“* In 
sünanda samadhi the yogin may be supposed to gain an insight into the 
nature of these subjective or, rather, illuminating principles, with the 
exception of buddhi, which Nature evolves. We may, in fact, think that 
in sananda samadhi, as Vacaspati Misra holds, there is.an identification 


e “° Vyasabh. on Y. S., I. 44. 

® See Rhys Davids, Bud. Psy., p. 114. 

"Y Ss d. us. j 1 

*^ There is some divergence of view ‘about the process of evolution from buddhi or mahat 
to the organs of perception and action, manas and the tanmatras and also about the element 
that predominates in each case. The Sarhkhya-karika (Sls. 22, 24) upholds the classical 
view and most of the commentators accept the same, * The other view is represented by 
Vijüana Bhiksu who derives the parallel series from buddhi (see Radhakrishnan, Ind. Ph., 
H. p. 269, fn. 3). This seems to follow Vyasabh. on Y.S., Il. 19, but the commentators 
on the Y. S. are not unanimous on this point. For a thorough discussion of this matter, see 
Dasgupta, St. of Pat., p. 60 f. 
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with the grahana or means of knowledge just as in savitarka and savicára 
samadhis there is an identification with the grahya or objects of knowledge.** 
But the real difficulty is to understand’ why the term ananda (and some- 
times also nirànanda to indicate the super-ànanda condition) should be 
used. Do we have here the psychic process that is designed to get rid of 
raga and dvesa that attend the knowledge of the phenomenal world and of 
which the residual effect remains in the form of anxiety when the object- 
consciousness disappears? In that case there would be some sort of relation 
between the five klista states and the five kinds of samadhi (including the 
highest), although even then there would not be a strict one-to-one relation, 
as savitarka and savicüra would jointly correspond to abhinivesa; raga 
and dvesa would jointly have sānanda as corresponding ; and süsmita and 
asamprajnata would correspond to asmità and avidya respectively. But the 
statement that the states of the five klesas are suppressed by dhyana lends 
colour to the supposition that a correspondence with the five types of 
samadhi was intended in some way.’ The other supposition, namely, that 
the affective residues of cognitive states are intended, cannot be altogether 
barred out, and we may believe that before the self finds out that no kind 
of cognition, not even the sense of personal identity, is really self-knowledge, 
it has to rule, first of all, the affective self-feeling out of court. The 
tendency, for instance, to identify the self with coenaesthesis, organic 
sensation or the feeling arising out of the proper or improper functioning 
of the bodily system, must be abandoned, for the self can have nothing to 
do with anything that is of the nature of a disturbance and that makes 
for clinging to mundane existence through its hedonic effects In the 
` sānanda state this identification with the psychical accompaniments of vital 
functions is effected only to be transcended in sásmita samadhi. It is 
also likely that by sananda samüdhi was intended the attention paid to the 
stream of awareness as such, as distinct from the objects revealed therein 
and the self-consciousness attending it. This would mean that the mind 
could attend to its own subjective states without reference to the objects 
of the physical world which they originally revealed to the spiritual novice. 
This does not explain the term ànanda but would satisfy Vacaspati 
Misra’s division of samādhi into three classes of which the second has 


°° See Vyasabh, and Tattvavaisaradi on Y. $., I. 41. 
** Sce Sinha, of. cit., pp. 349-50. 
VEY. S STUDY, 1 
"^ The difficulty of this interpretation is that the vital airs are not separately recognized 
in the Sarhkhya system, although their existence is taken for granted aad in ihe Yoga Sütra 
dine tons a ae sono! are to Pe found. Vijñāna Bhiksu takes ānanda in the sense 
of bliss due to the influx of sattva quality and denies that there is also a nirā adhi. 
See Dasgupta, Yoga as Ph. & Rel., p. 159. b ie ria 
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reference to the process of awareness, provided we do not mean by grahana 
the sense-organs but the process of thought that apprehends.'? 

But the yogin can go further. He may transcend both the object and 
the process of thought ahd fix his attention on the consciousness of self 
itself, We have already seen that this self-consciousness is only Phenome- 
nal; for here there is a reflection of the Purusa in the Januslike buddhi 
whereby an illusory selfsense is generated in the first evolute of Prakrti, 
namely, buddhi or mahat. Nature is so transparent in buddhi, owing to 
the preponderance of the element of sativa, that the self has great difficulty 
in dissociating itself from the consciousness of self, the 'I' from the 'me', 
the transcendental self from the phenomenal ego. Buddhi and ahankara 
are the two principles which closely operate together in producing individ- 
ual centres of cognition, affection, and conation ; and although they require 
the help of the sense-organs to come into contact with the external world, 
they are sufficient by themselves to generate, or at least to conserve, a 
sense of private ownership of ideas and actions. Buddhi, like the nous in 
Plotinus, supplies the principle of intelligibility to Prakrti which, like 
the One or Being of Plotinus, would remain unmanifested (avyakta) 
without its aid. But intelligibility in general becomes particularized 
through ahankara or ego-making principle, which canalizes intelligibility 
into individual channels and lays the foundation of personal ownership. In 
the sasmita samadhi the self concentrates on the sense of personal cognition 
and effort only to transcend that state also.^ It discovers that the sense 
of personal identity is also phenomenal and depends upon the compresence 
of Prakrti and Purusa—the former supplying through buddhi and 
ahankara that medium in which alone Purusa could produce an image of 
itself and a sense of personal identity. But this is the stage hardest to 
overcome, for here the identity with the real self is so close that most 
people stop here, thinking that the final stage has been attained. As a 
matter of fact, the Yoga-Siitra refers to two classes of beings—the videhalinas 
and the prakrtilinas—both belonging to the bhavapratyaya class or the 
class of beings who are born without organic encumbrances like our own, 


e 

* Nagoji Bhatta thinks that by grahana are to be understood three distinct classes of 
sense-organs. We may mean either the different kinds of senses possessed by different kinds 
of beings, both sessile and moving, or the sete cu as ordinarily understood, or buddhi 
and ahanküra. The first would be the cosmic, the second the gross, and the third the 
subtle meaning of the term. See his commentary on ¥.S;, 14% Mes 

7% There is similar difficulty about the significance Sf the term asmita. We may mean 
by it either the principle which because of its sativika character almost takes the form of 
the self (which interpretation would make buddhi the object of concentration) or a Purusa 
who is eternally free (i.e. God) or has become free (i.e. muktapurusa). See Nagoji’s com- 
SERM on Y. $., I. 41; also Dasgupta, Yoga as Ph. & Rel., p. 153; Sinha, Ind. Psy.: Perception, 
p. 351. 
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and possessing a natural capacity to know themselves if they would shake 
off the little ignorance that keeps them from salvation." The yogin is an 
upayapratyaya or one who has acquired his discriminative knowledge by 
adopting proper means ;** but he is not in any Way inferior to the above 
two classes of beings, for he can win his salvation by going beyond the stages 
of sananda and sásmita samadhis in which these classes are held fast.” It 
is not enough to renounce the world or practise austerities—the yogin 
must gain complete insight into the distinction between his self and the 
phenomena of the physical world, and thereby win his freedom, if he wishes 
to avoid the condition in which the gods or some other types of beings, 
caught in the finer meshes of Nature, are at present. He must know that 
no amount of introspection or knowledge through buddhi would ever give 
a knowledge of the noumenal self, for in the empirical condition the self 
can be inferred from the operations of buddhi but never experienced 
directly—we get the ‘me’ or the object-self but never the ‘I’ or the subject- 
self as this can never be objectified without absorbing material factors like 
buddhi, ahankara, etc. Extremes have a tendency to meet, for the Sceptics, 
the Behaviourists, and the Patafijalites are at one so far as the value of 
introspective knowledge is concerned, as all deny its validity for the purpose 
of self-knowledge ; but while the Sceptics and the Behaviourists would say 
that the self is non-existent, the Patafijalites would say that the self requires 
some other method of knowledge to be known in its true essence, 

It is evident that after the savitarka Stage we are dealing with matters 
that are more or less supernormal, for the ordinary man can have no direct 
experience of the subtle elements or the organs of knowledge or the buddhi 
in which the sativa element has completely subordinated the other elements 
of rajas and (amas. When therefore these four kinds of meditation are 
called sam prajriata samadhi," we are to understand by the term the kind of 
knowledge in which the duality of subject and object is present, though the 
object may vary from gross things to subtle, and even so-called psychical, 
entities. and the cognizer may be a novice in the art of concentrated think- 
ing or a spiritual adept. It is instructive to compare this Yoga scheme with 
the Buddhistic system of jhana (dhyana), for it would show not merely that 
the practical part of the mind-training was similar but also that the term 
sünanda may have been borrowed from Buddhistic sources and then its 

INS 1319. 


?* Vyasabh. on Y. S., Y. 90. 

75 Ibid, 

AY IUS IAN „Later writers divided Yoga into four classes—Mantra-yoga, Laya-yoga, 
Hatha-yoga, and Raja-yoga. See Yogatattva U., Yogasikha U., I. (To these are added 
Nu 2nd Sahel yoga ND U., V.) The four Stages of Yoga in this later 

erature are called Arambha, ata, Paricaya, and Nispatti —Zbid., V: 1 nhita 
II. 29 and V. 169 f. (Rajadhiraja-yoga). : a a STEEN 
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origin forgotten. In the Anupada-Sutta (Series-Discourse) occurs the follow- 
ing seriation of the concentrated states: 

‘For instance, bhikkhus, Sariputta, aloof from sensuous desires, aloof 
from bad ideas, enters irtto and abides in First Jhana, wherein attention is 
applied and sustained, which is born of solitude and filled with zest and 
pleasurable feeling. And the presentation in that First Jhana, to wit, 
thinking applied and sustained (vitakka, vicára), and zest and pleasurable 
feeling (piti, sukha) and singleness of object (cit'ekaggata), and contact, 
feeling, perception, volition, consciousness (citta), desire (chanda), choice, 
effort, mindfulness, indifference, adaptation of attention (manasikara)— 
these are for him serially determined ; these, as they arise, are for him 
things understood, and as they are present and as they depart, are for him 
things understood.’’* 

A similar seriation is to be found in other places too. Here, for 
instance, is another description of ‘right concentration’: i 

‘When aloof from sensuous ideas, aloof from evil ideas, he enters 
into and abides in First Jhāna, wherein attention is applied and sustained 
(sa-vitakka, sa-vicāra), which is born of solitude and filled with zest and 
pleasant emotion ; when next, from the subsiding of attention applied and 
sustained, he enters into and abides in Second Jhana which is inward 
tranquillizing of the mind, self-contained and uplifted from the working 
of attention, is born of concentration, full of zest and pleasurable emotion ; 
when next, through the quenching of zest, he abides with equal mind, 
mindful and discerning, experiencing in the body that pleasure whereof 
the Aryans declare: “Happy doth he abide with even, lucid mind,” and 
so enters into and abides in Third Jhana; when next, by putting away 
both pleasant and painful emotion, by the dying out of the joy and misery 
he used to know, he enters into and abides in Fourth Jhana, that utterly 
pure lucidity and indifference of mind, wherein is neither happiness nor 
unhappiness—this is the training of the higher consciousness." 

We may very well believe that the Buddhistic ideal of realizing the 
non-permanent character of the ego finds its parallel in the yogic ideal of 
transcending the asmita stage. Both the systems -hold that the stream of 
thought which is responsible for the generation. of the ego-sense must be 
stopped, even though an ultimate divergence of views becomes noticeable 
when the question of a transcendental self arises. "The Buddhist tran- 
scends the ego-stage only to realize nirvana and the yogin goes beyond the 
empirical ego to realize the noumenal self. e 

'The Yoga analysis practically stops here and we pass on immediately 


* See C. A. F. Rhys Davids, Bud. Psy., p. 97. ; 
16 Ibid., p. 110; see also Warren, Bud. in Trans., p. 288. 
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to asamprajfata samadhi or concentration where the object has been 
reduced to mere disposition (sarskara) and where therefore knowledge 
involving the duality of subject and object has ceased. But there are 
indications in the Yoga-Sütra itself that other stages of the soul's growth 
were once known, and possibly for these it is best to turn to Buddhistic 
literature from which most probably the stages were borrowed. We have 
already referred to the four trances (jhàna); but here are some more 
stages of knowledge which spiritual advancement possesses serially. "Thus 
it is described of Buddha that after he had instructed his disciples, on the 
eve of his decease, to work out their salvation with diligence— 

"Fhe Blessed One entered the first trance ; and rising from the first 
trance, he entered the second trance; and rising from the second trance, 
he entered the third trance ; and rising from the third trance, he entered 
the fourth trance ; and rising from the fourth trance, he entered the realm 
of the infinity of space ; and rising from the realm of the infinity of space, 
he entered the realm of the infinity of consciousness ; and rising from the 
realm of the infinity of consciousness, he entered the realm of nothing- 
ness ; and rising from the realm of nothingness, he entered the realm of 
neither perception nor yet non-perception ; and rising from the realm of 
neither perception nor yet non-perception, he arrived at the cessation of 
perception and sensation."'* 

In the Visuddhi-magga we are told?* that a limit of time may be set to 
this condition by the concentrated mind, provided that the termination 
of life, or respect for the Order, or a summons from the teacher does not 
interfere, and that when a person.rises from this condition he completes 
the process of never-returning (i.e. he will not be reborn after the end of 
this life) or attains the full stature of sainthood and his mind is thereafter 
inclined to nirvana, which is also described as isolation. The distinction 
between a dead man and a man who has entered on the cessation of 
perception and sensation is that in the latter bodily karma, vocal karma, 
and mental karma all cease and become quieted, but vitality does not 
depart, the natural heat does not subside, and the senses do not break up 
as in the former case." But the person in this condition effects a three- 
fold deliverance—he passes from a knowledge of the conditioned to that 
of the unconditioned, from a state of desire to desirelessness, and from the 
sense of falseness of the ego to the sense of the empty." 


"Y, $., I. 18, 50. For asampraj%ata samadhi, see Sinha, op. cit, pp. 8 f 
_ "See Warren. Bud. in Trans., p. 109. It is to be Doct pue PME MU passes 
into nirvana directly from the fourth trance.—Ibid., p. 110. 

7 Ibid., pp. 385-6. 

so Ibid, p. 389. 

= Ibid., p. 378. 
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Echoes of these are to be found in the Yoga-Sütra, for we are told 
that it is possible for the yogin to realize a sense of escape from the 
trammels of the body in the state of attention (dharana) called mahavideha, 
which may be either relative (kalpita) when the knowledge of the body 
from which escape has been effected persists, or absolute (akalpita) when 
even this knowledge drops out. We are also told that a yogin attains the 
infinity of consciousness in the state called visoka (or jyotismati—a term 
reminiscent of the Buddhistic arcismati, a condition in which the residues 
of ignorance and passion are burnt up by practices conducive to the perfec- 
tion of bodhi). There is also a reference to the condition of mind in 
which there is a sense of the body being expanded to infinity (ananta- 
samüpatti) and which favours fixity of posture (āsana).™* It is true that 
the finer distinctions of the Buddhistic arūpa-jhāna in which the individual 
passes over more or less into a cataleptic condition** are not so nicely drawn 
in the Yoga-Sütra, but the general outlines are the same and even the 
graduated sense of nearing the goal is present in both the systems. Thus 
in the doctrine of prajfa or insight, which is described as sevenfold and as 
advancing by stages to the highest (prantabhümi), we are told that a yogin 
passes through the four stages of karyavimukti (release of insight from 
effects) and the three stages of cittavimukti (release of mind-stuff) a8 soon 
as the defilements due to impurity disappear and discriminative knowledge 
arises." He has a knowledge that the things to be escaped have been 
thought out, that the causes that produce the things to be avoided have 
dwindled away, that the escape has been perceived through restricted 
mentation (nirodha-samadhi), that the means of escape, namely, discrimi- 
native knowledge, has been cultivated. These four stages, we may suppose, 
come after the vasikara stage has been attained in the path of concentra- 
tion. The stages of cittavimukti do not depend upon effort but represent 
the progressive stages of dissolution of the objective or phenomenal order 
after the proper subjective condition has been attained. They are that 
the jurisdiction of the intelligence-stuff is at an end, that the gumas are 


T Sy, LETECE 
* y, S, I. 36. See Suzuki, Out. of Maha. Bud., p. 316. ` 

s y, S, II. 47. The traditional interpretation is that the mind is to be fixed on the 
Serpent King on whose hood the earth rests steadily. For the juxtaposition of samadhi and 
samüpatti in Buddhistic literature, sce Suzuki, Studies in the Lankavatara-Sütra, pp. 74, 75. 

* For which see Aung and Mrs. Rhys Davids, Comp. of Ph., pp. 64, 90; Mrs. Rhys 
Davids, Bud. Man. of Psy. Eth., p. 71 f. p 

s y, §., II. 27, with Vyāsabh. In both Buddhism an& Jainism also a double stage of the 
liberation process is to be found—pudgala-nairatmya and dharma-nairatmya in the former and 
freedom from bhāvabandha and dravyabandha in the latter. The Vedāntic equivalents would 
be jivanmukti and videhakaivalya. The meanings are, however, not identical. For a different 
enumeration of the seven yogabhiimis, see Yogavasistha Ramayana, III. 118. 2-16; Via. 120. 1-8; 
Via. 126. 12-73. For a description of the jivanmukta, see Varaha U., IV. 
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being dissolved into their ground which also is disappearing, that the soul 
has passed out of relation with the gumas and become isolated (kevalin) 
and pure (amala). The yogin in this condition is called fortunate (kusala) 
and it is implied that he possesses a knowledge of the stages through which 
he has passed on his way to liberation, though the last three stages are 
more or less automatic after discriminative knowledge has been estab- 
lished.“ These stages are not identical with the ten stages of a Bodhisattva's 
perfection (daśabhūmi) in Mahayana Buddhism ;** but the fact that the 
Buddhistic tenth stage, dharmamegha, turns up without context in the 
Yoga-Sütra** shows that the Yoga manual possibly knew also of these stages, 
perhaps in a vague and distorted way, and used only the last stage in its 
scheme of liberation. Similarly, the word avarana to indicate the veil 
which keeps the soul from its freedom is probably more technically used 
in Jainism and conveys a similar sense in the Yoga-Sütra also ;*° but the 
Jaina term gunasthana(ka) to indicate the stages of spiritual progress" 
corresponding to the dasabhiimis of Buddhism was not accepted. ‘The 
moral discipline of the three systems is more or less uniform because the 
soul's impediments are identical, but the psychological analysis is different 
in each owing to the different philosophical presuppositions of the three 
systems. Still, it appears that Buddhism and Yoga move in a similar 
atmosphere of thought, possibly because both had a background of 
Samkhya philosophy. The similarity becomes greater if the vibhütis or 
magical powers are taken into consideration and also the objects and 
methods of meditation ; but as these are partly extra-psychological, we need 
not bring oüt the similarity by detailed comparison. Both believed in a 
complete transcendence of discursive reason and in the attainment of a 
state of cognition to which empirical mind could lay no claim. 

What happens to the soul after the kusala condition cannot, from the 
nature of the case, be described, for the conditions of empirical knowledge 
all disappear then and the self regains its proper nature. Although 
described as witness (saksim), seer (drastr), and knower (jñātr) of states, 
the transcendental self is really known only indirectly by a kind of impli- 
cation so long as the condition of empirical knowledge persists)? Nature 
has evolved to ensnare and liberate the self ;** the progressive knowledge. of 
the divergence of Nature and spirit is owned by the self with the help of 
buddhi. But all vicissitudes of knowledge, feeling, and conation leave 


*' Vyasabh. on Y. S., II. 27. 

** For which see Suzuki, Out. df Maha. Bud., p. 318 f. 
SY SS, TEN 1297 

** Mrs. Sinclair Stevenson, The Heart of Jainism, pp. 132-3. 
?' For which see Ibid., p. 185 f. 

WE 5: 11:20. 

*! y, S,, IL. 18. 
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the sense of self unaffected ; as the impurities fall off, the realm of the 
knowable begins to shrink without affecting the sense of the knower. All 
these imply that there is a self behind the states; but as the states are 
inessential to its existence; inasmuch as they might be suppressed altogether, 
the self must be construed as a spiritual essence which is experience itself 
without the attributes and limitations of empirical personality. Language 
was not devised to indicate this spiritual condition—hence the mystery of 
the self's nature remains ever unsolved to those who are in the empirical 
plane. All that we are permitted to know is that in that condition the 
fluctuations of consciousness are at an end, the sorrows of life have all 
disappeared, the residues of the moral life (good or bad) have all been 
burnt up so far as future embodiment is concerned. The Yoga system did 
not acknowledge the possibility of knowing that one more life remained 
to work off the fruits of action, as Buddhism did in its doctrine of the 
once-returner (sakrdagamin) ; for it denied that after the saving knowledge 
had dawned there was any chance of rebirth, though in its doctrine of 
sevenfold insight it did admit a knowledge of the dissolution of-the material 
conditions of the bound soul. Buddhism itself acknowledged that such 
knowledge was transcendental (lokuttara) and was higher than that 
experienced in the kamaloka, the rüpaloka, and the arüpaloka, but it also 
held that the consciousness of the never-returning and that of the arhat 
were higher in the scale than the consciousness of the once-returning.”* 


OBSTACLES TO CONCENTRATION 

We may now leave these transcendental states aside and turn to the 
more immediately useful materials furnished in the Yoga-Sütra to bring 
about the complete cessation of mental states. A careful analysis was made 
of the impediments to concentrated thinking and moral earnestness, and 
practical steps to overcome them were laid down. As is natural, the 
obstructions to meditation come in for fuller treatment than the aids and, 
even in the list of accessories, inhibitions figure quite prominently. It 
may be presumed that the Yoga as well as Buddhism knew of the usual 
methods of facilitating concentration by choosing the right time, place, and 
cifcumstances. The $vetāśvatara Upanisad, the Maitrayani Upanisad, and 
the Katha Upanisad (and the Bhagavad-Gita) show Samkhya-Yoga leanings 
in a systematic way ;** but some of the characteristic yoga practices can be 
traced back to much earlier literature and, the psychological processes 


* See B. C. Law, Designation d Human Types (Puggala-Paññatti), pp. 26-27; Aung and 
Mrs. Rhys Davids, Comp. of Ph., pp. 88-91. 
* See Deussen, Ph. of the Up., 246 f., 382 £.; also Ranade, op. cit., pp. 182-90. 
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involved in contemplation and concentration were quite familiar phe- 
nomena before the Yoga-Siitra systematized them.” 

The obstacles to concentration were classified under different heads 

(a) Sickness ; 

It was laid down that the humours of the body, the secretions and the 
sense-organs were to be kept in proper order before yoga could be satis- 
factorily practised. In later Yoga works, like the Hathayoga-pradipika, it 
was mentioned in fact that yoga itself kept the body in a healthy condition.** 
Various indications about the progress of the mind towards yoga were 
„found in the proper functioning of the different systems of the body. In 
the Hatha-yoga minute prescriptions about ridding the body of all im- 
purities were laid down’ and the results attained were heightened 
sensibility, increased control over the activities of the body (including 
levitation, immersion in solids, walking on fluids, etc.) and even the 
power of voluntary death. Continence and restraint of various kinds were 
as much in.the interest of the body as of the mind and were accordingly 
prescribed. Over-indulgence and improper diet were tabooed for the same 
reason and fasting and austerities, in so far as they did not endanger life, 
were recommended.""? When yoga is established the powers of clairvoyance, 
clairaudience, etc. are obtained, and also the knowledge of past, distant, 
and future things"? In one word, the absence of bodily infirmity would 
include the disappearance of all those impediments that limit the opera- 
tions of the mind in time and space on account of bodily defects, diseases, 
and decays, Concentration cannot thrive when the body refuses to act as 
a pliant tool in the hands of the yogin and sets up organic disturb- 
ances., How, for instance, is a yogin to assume a fixed seat or, posture 

' when he is restless with fever, or fix his mind when he is in a delirious 
condition? 
(b) Listlessness ; idleness ; languor 

Closely related to infirmity is the heaviness of the body due to the 
preponderance of phlegm, or of the mind-stuff on account of the prepon- 
derance of the tamas element. When the mind is unwilling to stir, it is a 
case of idleness ; when it is unable to stir, it is a case of languor (styana).'* 


. 97 


°° See Dasgupta, Yoga Ph., p. 42 f. Yoga magical practice is mostly associated with the 

fens oF gnu in mur SEE with the Yajur-Veda. See Keith, The Religion and 
hilosophy. o e Veda an anishads, . 56, 81 (£.n.3), 492 (f.n.4); s i 
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” y, S., I. 30. Cf: Tejobindu U., Y; Yogatattva U. 

** Hathayoga-pradipika, II. 20,78 (Panini Office Edition), 

°° Ibid., IL. 22 f. 
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So it is not enough to possess the capacity of concentration—one must 
actually will to exercise that capacity. A yogin may fail for lack of drive 
just as he may fail for lack of energy. 

(c) Doubt ; heedle’sness 

It is not enough to possess the will and the energy to achieve con- 
centration: one must also hold fast to a single object and persevere in 
the attempt to grasp it completely. ‘The lack of definiteness gives us 
doubt (sarhśaya), where the mind is assailed with alternative thoughts and 
the necessary faith in the sole efficacy of the ideate is absent. Heedlessness 
(pramüda) is a lack of reflection upon the means of attaining concentra- 
tion: here there is no doubt about the object of knowledge, but steps are 
not taken to bring about the concentration by the adoption of appropriate 
means. i 

(d) Failure and instability in attention 

It. was found, however, that in spite of their willingness and applica- 
tion some could not attain a particular level of concentration. These 
could not make any progress in their spiritual quest. The explanation of 
this type of distraction is not forthcoming in the Yoga-Sutra, but possibly 
it is due to congenital impediments or subconscious opposition. In its 
comprehensive scheme the Yoga system repeatedly draws attention to the 
necessity of taking the residues of our past thoughts and actions into con- 
sideration, and we may very well suppose that the past takes its vengeance 
on the present by obstructing progress. 

It may so happen, however, that a position is won with effort, but 
very soon it is lost again. It is not enough to secure an advance—it is 
necessary to retain it also. In spiritual matters, not to advance is to 
recede ; and so effort is necessary to maintain positions by trying to go 
beyond them. ‘The tendency to slide back to an inferior position, which 
does not require much effort to retain it, is a danger which always besets 
the path of the spiritual aspirant. Hence continual effort is needed to 
keep up one’s attainments in the spiritual domain. A yogin should never 


be satisfied with anything less than total suppression of the modifications 


of the mind-stuff, or even the intermediate stages attained would slip out 
of his grasp. . 
(e) Worldliness ; erroneous perception 
One of the gravest impediments is moral defect in the shape of greed 
or addiction to objects of sense, If the purpose of yoga is to draw the mind 
away in the interest of the spirit from thoughts and impulses leading 
to the recognition of the material world, it is obvious that excessive 


104 Vyüsabh. on Y. S., I. 30. 
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fondness for the world of sensibility would obstruct the effort to detach 
oneself from empirical thinking. The yogin must therefore cultivate not 
only a habit of thought but also a habit of action conducive to the attain- 
ment of the maximum spiritual height. He mist control his feelings as 
well as his thoughts and actions. So long as the desire to enjoy persists, no 
amount of intellectual effort to fix the mind on higher things would 
succeed ; and as vairügya or dispassion will not thrive under such a condi- 
tion of worldly attachment, the suppression of the mental states would not 
be brought about. 

Hence the root-cause of all distraction must be eradicated by culti- 
vating true knowledge and abolishing all false or illusory knowledge. 
Without an adequate knowledge of the principles of reality and the 
distinction between self and not-self, all effort to get rid of mental fluctua- 
tions would be futile. Hence we come back to the old position that at 
the root of all distraction stands man's imperfect knowledge, and so the 
removal of distraction and the removal of ignorance are one and the same 
problem. Many have failed to obtain salvation because they mistook the 
acquisition of certain powers or the appearance of certain agrecable mental 
conditions as the attainment of samadhi. Many have also been tempted 
to deviate from the main purpose of attaining isolation by their quest 
of magical powers (vibhütis); and many have transferred their attention 
from the end to the means, as for example when the hathayogins of later 
times perfected the technique of bodily control, they desisted from the 
attempt to know themselves. The Yoga-Sütra warns the learner to beware 
of these pitfalls and to forge ahead with the proper objective without being 
distracted by irrelevant considerations.!'* : 

In addition to the nine distractions mentioned above, namely, sickness, 
languor, doubt, heedlessness, listlessness, worldliness, erroneous perception, 
failure to attain a particular stage of concentration, and inability to keep 
it when attained, the Yoga-Sütra refers to certain other obstacles to con- 
centration. These are (a) pain proceeding from the mind itself, the 
external world, and the gods, (b) despondency owing to the non-fulfilment 
of desires (the passions being included within pain), (c) unsteadiness of 
the body, and (d) breathing (inspiration and expiration).^* They accompany 
the distractions proper and disappear when the mind-stuff is concentrated. 
It is obvious that the Yoga-Siitra itself initiated that inquiry into the 
bodily conditions of attention which attained some amount of scientific 


TES for instance, Hathayogapr., IV. 97, where the happiness of Raja-yoga is preferred 
to mukti. í 
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precision in later Yoga literature. We have here the rudiments of physio- 
logical psychology of which traces are to be found in the Upanisads also." 


THE AIDS TO- CONCENTRATION 


Now each kind of distraction is to be met by an antidote of its 
own, though it is not unlikely that the distractions and their remedies 
are mutually related among themselves. The yogangas (helps to yoga) 
represent the method of getting rid of the distempers of the.soul in a 
progressive fashion. Thus, if bodily infirmity, unsteadiness of the limbs, 
and breathing upset the mind and render concentration difficult or impos- 
sible, these must be controlled and eradicated. Cleanliness (Sauca) of the 
body, as of the mind, is therefore necessary for concentration.'* Then again, 
the yogin must learn to control his limbs—he must try to sit straight like 
the trunk of a tree (sthanu), with the spine, the neck, and the head in 
one line, and assume certain postures (sana) that are favourable to con- 
centration."* The Yoga-Sütra knows nothing of the later prescriptions 
about mudra (pose of fingers, hands or body) or its Tantric use (as in 
the Dhyanabindu Upanisad, for instance) and nyàsa (touching the various 
parts of the body) which came in the wake of Tantricism and theism. "The 
nyüsa in which the different muscles of the body are brought into exercise 
by rotation looks almost like a physical drill ; but the idea that the whole 
body becomes suffused with divine energy and the devotee becomes one 
with his god?'? saves it from degeneration into a mere physical exercise and 
invests it with a deep spiritual significance. The mudras, however, cannot 
be so easily spiritualized and were probably imitative gestures or magical 
symbols in their original forms and were later on invested with esoteric 
meaning. The Yoga-Sütra which believed in immobility could not consist- 
ently advocate the use of these modes of moving the body as they would 
disturb the attention. For the same reason it could not recommend the 
practice of the eighty-four asanas of Hatha-yoga, for many of these would 
have contravened the Yoga ideal of ásana as steady and easy in character." 
Nevertheless, the Vyasabhasya mentions a few, showing that many of the 
forms were well known and modelled on the postures of different types of 

"0 pyasabh. on Y. S., II. 82. 
108 See B.G., VI. 18. 
10° See Nalini Kanta Brahma, Philosophy of Hindu Sadhana, p. 320. R 
1"? For mudras see Gheranda Samhita, Lesson Il; Hathayogapr., III. Mantra-yoga consists 


in ‘reciting mantras in honour of different deities along with touching different parts of the 
body where they are supposed to be located for the time being. a 
"ry, S, II. 46. See Gher. Sam., Lesson IL; Hathayogapr., I. 19 f. As contrasted with 
Hatha-yoga the yoga taught in the Yoga-Sutra is called Raja-yoga, though Bahiranga-yoga or 
yoga with external or bodily aids like Gsana and pranayama anticipates .Hatha-yoga practices. 
24 Vyasabh. and Tattvavaisaradi on Y. S., IL. 46. See in this connection Trisikhibrahmana 
U. for a description of some of the important asanas. 
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animals." The Yoga-Siitra, however, recommends the practice of con- 
trolled breathing (pranayama) with the ultimate object of suspending it 
for as long a period as possible."* The breathing, both in and out, should 
affect as smail an area as possible; its frequeney should be diminished ; 
and its duration should be expanded. In this way the body will breathe 
as few a number of times as possible and in a progressively shallower 
manner till it is able to hold the breath for a fairly long period without 
any risk of asphyxiation."* That the autonomic system could be controlled 
through the slender connection with the nervous system was a great 
discovery of the Yoga system and it still retains its title to the sole 
possession of the technique to bring that about. 

The Tantric system developed at the same time a method of con- 
trolling the different plexuses (sa/cakra)'* and indulged in physiological 
speculations suited to the purpose; but the Yoga-Sütra limited itself 
almost entirely to the practice of breathing without, however, elaborating 
the system of nerves (nadi) to any great extent, and laid down the suspen- 
sion of breath as the objective of all spiritual aspirants. The idea that 
controlled breathing cleanses the system and that the elements of the body 
are thereby rid of all impurities- (bhütafuddhi) came later ;"" originally 
breath was controlled because it disturbed the attention and because the 
control of breath not only made the mind attentive but also scoured away 
the karma that veiled discriminative knowledge."* Still, even in the Yoga- 
Sūtra an exaggerated importance given to breath-control for purposes 
of concentration and ultimate salvation is noticeable."" This may be 
reminiscent of the Upanisadic view that man is continually offering 
sacrifice-to the gods through breathing (called Pratardana sacrifice after 
King Pratardana, who taught this doctrine)? and that all the scriptures 
were breathed out by the Absolute Being:'?' in fact, in later literature we 
are told that when inhaling, a man makes the sound sah, and when 
exhaling he emits the sound havi, and in this way he is unwittingly repeat- 
ing the formula (ajapa japa) that the Jivatman is identical with the 


n3 Y. $, II. 50, For pranayama see Gher. Sam., V. For a similar Buddhistic belief, see 
ES in Trans., pp. 354-6. 
- S., II. 51. See also Warren, loc. cit.; also Dasgupta, Yoga as Ph. & Rel. . 146-7. 
dE See Lickley, The Nervous System, pp. 30-31. is E nee” 
** See N. K. Brahma, op. cit., pp. 289-90; A. Avalon, Tantra of the Great Liberation 
(Mahanirvana Tantra), pp. lvii f.; Dhyanabindu U.; Siva Samhita, V. 56-191. 
N. K. Brahma, op. cit., pp. 319-90. See Daríanopanisad, Secs. V and VI in this 
connection. 4 
ix A of ni Pee See Cha. U., J. 3. 5. 
- §., II. 52, 53. The Brahmavidya U. to th i j 
yogtrigas pinnas by goes to the length of calling the last five 
* Kausitaki U., II. 5. This is the Ajapa-hatnsa-vidya anabi idya 
of Brahmavidya U. D Hite be japa-haynsa-vidya of Dhyanabindu U., Harisa-vidya 
1 Br. U., II. 4. 10; Maitri A ETA 
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Paramatman (soham or harisah) without intermission.’*? That the regula- 
tion of breath had a therapeutic effect on the bodily system and increased 
the beauty and longevity of the person practising it was not the primary 
motive of pranayama it the Yoga-Sütra, though perfection of body 
(kayasampad), including beauty, grace, power, and compactness as of the 
thunderbolt, was regarded there also as a supernormal power (vibhiiti) 
acquired by the yogin in the course of his progress towards concentra- 
tion.?* It is interesting to note that austerities (tapas) play a very small 
part in the Yoga-Süira, though they are regarded as a form of yoga 
(Kriya-yoga)"* and form one of the five observances (niyama) ;'** this is an 
index of tbe attitude towards mortification of the flesh practised much 
more widely at an earlier time. Similarly, the Vedic sacrifice (yajfia) 
practically disappears as a mode of spiritual progress though the 
Bhagavad-Gità admitted its utility even when it depreciated its value.’** 
It is likely that the Yoga shared with the Samkhya an abhorrence of 
sacrificial cruelty and readily adopted the Buddhistic and Jaina prescrip- 
tion of non-injury (ahirisa) as the cardinal tenet of spiritual emancipation.'" 
Besides, after castigating bodily movement as an impediment to concentra- 
tion, it could not logically back the Vedic mode of attaining liberation 
through sacrifice as it involved a lot of manipulation and movement. On 
the other hand, the Upanisadic formula of Om as the mystic syllable 
par excellence proved attractive because its monotonous repetition had 
the effect of bringing about concentration, if not stoppage, of thought ; 
so it was made the subject of meditation and was also regarded as the most 
natural expression for vara (God).^' Like James, the Yoga-Sütra 
discovered that the most intimate nature of the attentive process was the 
control of the body and that attention was more a function than a producer 
of bodily adjustment.” 

But mere bodily control is not enough to bring about the cessation 
of the mental process. The senses are assailing the soul through the 
operations of the buddhi, and unless the mind withdraws from the senses 
or unless the senses are otherwise rendered inoperative, the disturbance to 
the soul will continue. Hence the practice of withdrawal (pratyahara) of 


122 Gher, Sam., V. 84 (this is called kevalakumbhaka); see also Hathayogapr., II. 72-4, 


129 y, §., ITI. 46; also Tattvavaisáradi on Y. $., Ill. 37. See Hathayogapr., II. 78. See Yoga- 
üda: i U. in this connection. 
OY. S., IL 1. For Kriya-yoga, see Dasgupta, Yoga as Ph. & Rel., p. 142 f. 


15 Y, S., II. 92. A n Nr 
is B, G., IV. 33; XI. 48. See in this connection $iva Sarhhita, V. 2-5. 


12 y, §., II. 30, 31. See Digha Nikaya, Kütadanta Suttanta (Sacred Books of the Buddhists, 


S . 160-85). ; D 
m RR Y ey 27. Cf. Amrta-nadopanisad for the use of Om in meditation; also Amrta- 
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bindūpanişad, Dhyānabindu U., Nadabindu U., Brahmavidyā U., Yogacudamani U. 


12 James, Principles of Psychology, I. p. 435. 
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the. senses must. be resorted to." The Yoga system does not recommend 
the plucking out of any sense, if that were possible, nor does it advise 
mutilation of any organ of knowledge or action ; for unless the thoughts 
are controlled, the mere disappearance of any sefise-organ will not smooth 
the path to salvation. When the organs of sense cease to connect them- 
selves with their proper objects, they imitate the mind-stuff itself which 
is not in direct contact with the objects and is naturally undifferentiated 
in respect of its contents. There was some difference of opinion, it seems, 
about the exact meaning of the term ‘mastery of the organs’, but all agreed 
that complete mastery was Synonymous with singleness of intent followed 
by loss of interest in objects of sense, whether this itself was or was not 
followed by the disappearance of the panorama of the external world.'*? 
In fact, insight and detachment are synonymous so far as objects of sense 
are concerned, and the whole yogic prescription can be put in the formula 
‘Contemplate, concentrate, conquer’. In the second and third books of 
the Yoga-Sütra we are told of the various powers (vibhütis) that are 
acquired by concentrating on this or that object. While to the novice 
these powers prove intoxicating and he revels in their practice, the adept 
is advised to treat them as mere signs of the development of the spirit and 
to pass on to the stage of conquest of the organs of sense. It is not enough 
to know the things of the world in all space and time or to acquire the 
various perfections (siddhis) that enable one to dominate the objects as 
one pleases." It is necessary to transcend that stage altogether and to- 
realize the essential non-spiritual character of the world of matter. This 
is achieved by loss of interest in worldly things consequent on the mastery 
of the senses. The mutability of mind is most dependent on the presenta- 
tions, and restriction of these is the first step towards realizing the cessation 
of the mental states, Representations depend on presentations, and pre- 
sentations. dépend upon the interests of life. Ultimately therefore 
knowledge becomes a moral problem, for people know in order to act in 
the world for purposes of selfaggrandizement and enjoyment. 

How then is interest in the world to be abated? Here we come upon 
the formula which is common to Hinduism, Buddhism, and Jainism—in 
fact, to all philosophies that condemn worldly pursuits without any excep- , 


ein S. IL 54. See Mrs. Rhys Davids, Bud. Psy., pp. 82-3, for similar Buddhistic 


M Y. S., II. 39; III. 18; 25-9, 4172, 45. These are called Sues or 55s 
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, Buddhistic literature (Suzuki, $t. in the Laük. Sūtra, p. 383). CE. Akan a 
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ton. Itis to concentrate on the abominable aspects of the attractive things 
of the world. Here, for instance, isa specimen from Buddhism'** about the 
type of thought that one ought to indulge in if one wishes to avoid being 
attracted by physical beauty: 

"For as the body when dead is repulsive, so is it also when alive ; but 
on account of the concealment afforded by an adventitious adornment, 
its repulsiveness escapes notice. The body is in reality a collection of over 
three hundred bones, and is framed into a whole by means of one hundred 
and eighty joints. It is held together by nine hundred tendons, and over- 
laid by nine hundred muscles, and has an outside envelope of moist cuticle 
covered by an epidermis full of pores, through which there is an incessant 
oozing and trickling, as if from à kettle of fat. It isa prey to vermin, the 
seat of disease, and subject to all manner of miseries. Through its nine 
apertures it is always discharging matter, like a ripe boil. Matter is 
secreted from the two eyes, wax from the ears, snot from the nostrils, and 
from the mouth issue food, bile, phlegm, and blood, and from the two 
lower orifices of the body faeces and urine, while from the ninety-nine 
thousand pores of the skin an unclean sweat exudes attracting black flies 
and other insects.’ 

‘Accordingly, it is on account of the concealment afforded by this 
adventitious adornment that people fail to recognize the essential repulsive- 
ness of their bodies, and that men find pleasure in women, and women 
in men. In reality, however, there is not the smallest just reason for being 
pleased. A proof of this is the fact that when any part of the body becomes 
detached, as, for instance, the hair of the head, hair of the body, nails, 
teeth, phlegm, snot, faeces, or urine, people are unwilling so much as to 
touch it, and are distressed at, ashamed of, and loathe it. But in respect 
of what remains, though that is likewise repulsive, yet men are so 
wrapped in blindness and infatuated by a passionate fondness for their 
own selves, that they believe it to be something desirable, lovely, lasting, 
pleasant, and an Ego.’ i 

Here is the same theme treated in earlier literature: ** 

‘Just as if, O priests, there were a double-mouthed vessel full of 


various sorts of grain, to wit, sali-rice, common paddy, beans, pulse, 
Es 


131 Warren, Bud. in Trans., pp. 298-9; also p. 242, where occurs the following passage: "When 
this body comes into existence, it does not arise in the midst of nymphaeas, nelumbiums, lotuses, 
and water-lilies, etc., nor of jewels, pearl-necklaces, etc.; but ill-smelling, disgustin, , and repul- 
sive, it arises between the stomach and the lower intestings, with the belly-wall behind and the 
backbone in front, in the midst of the entrails and mesentery, in an exceedingly contracted, 
ill-smelling, disgusting and repulsive place, like a worm in rotten fish, carrion, or rancid gruel, 
or in a stagnant or dirty pool or the like.’ See also Maitri U., I. 3; II. 4. (Deussen, Ph. of 
the Up., pp. 284-85). 

555 See Warren, op. cit., pp. 359-60. 
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sesame, and husked rice ; and some intelligent man were to open it an ! 

` consider its contents, saying, “This is &li-rice, this is common paddy, the e 
are beans, this is pulse, this is sesame, this is husked rice ;" in exactly the 
same way, O priests, a priest considers this body upwards from the soles 
of the feet, and downwards from the crown of the head, enclosed by skin, 
and full of all manner of uncleanliness, saying, “There is in this body 
hair of the head, hair of the body, nails, teeth, skin, flesh, sinew, bone, 
marrow of the bones, kidneys, heart, liver, pleura, spleen, lungs, intestines, 
mesentery, stomach, faeces, bile, phlegm, pus, blood, sweat, fat, tears, 
lymph, saliva, snot, synovial fluid, urine." " 

Let us continue the theme a little further in order to show the final 
attitude towards the things of sense,':* 

‘Just as a man might have a wife beloved, delightful, and charming, 
from whom he could not bear to be separated for a moment, and on whom 
he excessively doted. If he then were to sec that woman standing or 
sitting in company with another man, and talking and joking with him, 
he would be. angry and displeased, and experience bitter grief. But if 
subsequently he were to discover that she had been guilty of a fault, he 
would lose all desire for her and let her 80, and no longer look on her as 
"mine". From that time on, whenever he might see her engaged with any 
one else, he would not be angry or grieved, but simply indifferent and 
neutral. Ih exactly the same Way the ascetic by grasping the constituents 
of being with the reflective insight becomes desirous of being released 
from them, and perceiving none of them worthy of being deemed. "I" or 
"mine", he abandons all fear and joy in regard to them, and becomes 
indifferent and neutral. When he has learnt and perceived this, his mind 
draws in, contracts, and shrinks away from the three modes of existence, 
the four species of being, the five destinies in rebirth, the seven stages 
of consciousness, the nine grades of being, and does not Spread out, and 
only indifference or disgust abides.’ 

The Yoga-Sütra calls this thinking pratipaksabhavana (thinking of 
tae opposite) and advocates this method of weeding out one kind of dis- 


ex Warren, op. cit., pp. 376-77. 

YSS H2 88, 34. "The Buddhists call it asubhabhavana (thinking of the evil side) and 
regard it as the ncgative supplement to the four positive contemplations of maitri (friendliness), 
haruna (compassion), mudita (joy), and upeksa (indifference), called brahmaviharabhavana. 
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he remembers with what difficulty and perpetual care his own body can be 
kept clean? í 

But this implies the power of keeping the mind fixed on one subject 
tifl a habit and a disposition grow up. The Yoga-Sūtra lays down a pro- 
gressive scheme of fixation of attention in order to avoid distraction... Thus 
the mind could be fixed on any visible part of the body like the navel or 
the tip of the nose or of the tongue or, later, on some hidden constituent 
of it like the heart-lotus (hrdayapundarika) or the light within the head 
(mürdhajyotis) after fixation on external objects has been practised.” 
The binding of the mind-stuff to one place in this way is called dharana 
(fixed attention)'** and is intended to bring about a kind of auto-hypnotism 
without external suggestion. The effect of such concentration is a simi- 
larity of presentations (ekatanata) and when this is achieved the mind is 
said to have attained dhyana (contemplation)—a condition of mind which 
is characteristic in the meditation on divine nature.^ When the knower 
almost loses himself in the object, the ultimate goal of the process of 
concentration is reached, namely, concentration (samadhi). ‘The distinc- 
tion of these three (dharana, dhyana, and samadhi) is so small that the 
Yoga-Sütra calls the three together constraint (sarvyama)'" and lays down 
that in proportion as constraint becomes stable, concentrated insight 
(samadhiprajfia) becomes clear.^* These three represent the direct aids to 
conscious concentration (samprajnata samādhi)“ as compared with the 
other five aids, namely, yama (to be presently explained), niyama, àsana, 
pranayama, and pratyahüra, which may therefore be called indirect aids. 
But even they are only indirect aids to super-conscious or seedless con- 
centration (rsamprajñāta or nirbija samadhi), for, according to Vyasa- 
bhasya, this can be brought about by other means also; and these other 
means, according to Vacaspati, include contemplation of God.'* 


THE CARDINAL VIRTUES AND THE SUBLIME MEDITATIONS 


Before we consider that final condition of the mind, let us turn for 
a moment to the practical conditions of withdrawing one's self from all 


188 Vyasabh. (and Nagoji Bhatta) on Y. S., HII. 1. É 
Tau USO Iw 

^ Y, §., III. 2; see also Vacaspati on Y. S$., II. 1. For samadhi, see Y. S., III. 3. 

MEPS | DE 4 H 

13 See Vyasabh. on Y. S., HI. 5. 

MY SLUT. 

14t Vacaspati on Y. S., III. 8; also Y. S., II. 45. For the relation between Isvarapranidhana 
and the yogangas, see Dasgupta, Yoga as Ph. & Rel., p. 145. 

The classical number ‘eight’ of yogangas was varied in some of the later Upanisads, e.g. 
Tejobindu U. mentions fifteen, Amrtanada U. five, Dhyanabindu U. six, etc. Vedantic 
and theistic influences also began to make their appearance. For elaborate descriptions of the 
yogangas according to later speculations, see Trisikhibrahmana U., Dhyanabindu U., and 
specially Sandilya U. 
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activities that increase the range of thought. The Yoga-Sütra agrees with 
Buddhism and Jainism that men’s minds are constantly swayed by 
thoughts of expanding the self at the cost of others. Thoughts of injury, 
deceit, unlawful gain, sex, and greed toss the soul from object to object 
and keep up the stream of thought and activity. It is very necessary for 
the yogin to control these wild propensities of the mind by cultivating 
habits of non-injury (ahirisa), truthfulness (satya), non-stealing (asteya), 
continence (brahmacarya), and non-acceptance of gifts (apárigraha),^* as 
also contentment (santosa)."* The first five make up the abstentions (yama) 
while the last falls under observances (niyama). So long as mental control 
does not include these in their widest denotation, the mind is sure to go 
after the things of the world and to pile up the fruits of unholy action. 
Hence the sage must cultivate the habit of putting himself in the position 
of his intended victims and in this way get rid of unsocial, perverse, and 
immoral thoughts. As an example, we are told to rejoice at the happiness 
of others (maitri), to pity those in distress (karuna), to také delight at the 
virtuous deeds of our fellowmen (mudita), and to practise indifference 
towards the vicious (upeksa):'*' it is only thus that one can get rid of 
jealousy at the material and spiritual advancement of others, hatred and 
anger towards sinners, and indifference towards the poor. 'The main 
object of all mental discipline is to uproot all dispositions that have a 
tendency to sprout into overt thoughts and aspirations. If we could 
establish a sufficient amount of disposition towards restriction of mental 
states, the mass of disposition towards emergence of states tends to dissolve 
and the mental states become gradually restrained with the development 
of the power of restriction. But the Yoga-Sütra takes care to point out 
that a good disposition is as bad as a bad disposition in so far as the 
ultimate object of Yoga is concerned; for dispositions form a kind of 
residual mental existence, and the purpose of Yoga is to get rid of mental 
existence altogether.” When presentations and dispositions lose their 
difference, when the past, the present, and the future are not distinguished, 
when the intensity of mental states does not vary and qualitative changes 
disappear altogether from consciousness, then and then only can the yogin 
be said to have almost attained his object. Singleness of intent (ekagrata) 
is the nearest approximation to this condition ; so the cultivation of a 


pees hilt 30. In the Buddhistic list abstention from alcoholic drink takes the place of 
SHIRE. Es p Sutianta in Digha Nikaya (Sacred Books of the Buddhists, IV. p. 225). 

"5 Y; S., L 33. See Mrs. Rhys Davids, Bud. Man. of Psy. Eth., p. 65 f; Bud. Psy., p. 95. 
"These constitute the four meditations of the sublime Modo (o states) brahmavihürabhüomnànr, 
or the Du. nudes ix Sacred Books of the Buddhists, 1V. p. 216). 

/. S., HI. 9. See asgupta, Yoga as Ph. & Rel., pp. 1 -56. 
1 Y. S., I. 51; III. 50; IV. 5 H pon 
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YOGA PSYCHOLOGY 


disposition of monoideism is essential for the destruction of that tendency 
towards dispersiveness which makes for mental flow and spiritual bondage.” 


THE PLACE OF GOD IN YOGA 


The Yoga proceeds on the liberal principle that different natures can 
achieve their object by concentrating on different things. The theistic 
bent is brought out by the admission that one of the quickest ways of getting 
rid of obstructions is to fix the mind on God, for men become Godlike in 
freedom from defilement (udayavyaya), hindrance (kleía) multiplicity 
(dharmadharma), and accidents (jatyayurbhoga) when they become. devoted 
to Him." It is true that God is introduced in a rather irrelevant way in 
the first book of the Yoga-Sütra and the continuity of the discourse would 
not be affected if sütras 23 to 29 were omitted altogether. It is perhaps 
also true that by calling devotion to God a yoga of action (Kriya-yoga) a 
lower plane was assigned to it in relation to the yoga of knowledge (Jñāna- 
yoga)—a position understandable by reference to the Sámkhya system in 
which knowledge is accepted as the only method of salvation. It is also 
true that this devotion appears only as one of the observances (niyama) 
along with cleanliness, contentment, austerities, and study. But it is not 
improbable that the rise of the theistic religions of Saivism and Vaisnavism 
some time before the Christian era made it almost obligatory to accord a 
place to devotion in the Yoga scheme; and if we believe that the Yoga 
Sütra underwent revision at theistic hands, we can understand why devo- 
tion to God should be regarded as being able to bring about unaided the 
highest kind of samadhi and also why the study of sacred literature should 
produce communion with the chosen deity." It should be made clear, 
however, that the Yoga system had no intention to preach identification 
with and dissolution in God (or Brahman) as the ultimate condition of the 
finite soul, for, as Madhayacarya points out, that being the express purpose 
of the Mimarhsa (Vedanta) system, the Yoga system would then be simply 
doing over again the same task.'5^ Even when God is meditated upon, the 

y, S, HII. 11. j 

181 Vygsabh. and Tattvavaisaradi on Y. S., I. 29. The word [svarapranidhana occurs four 
times in the Yoga-Sütra, namely, in I. 23, II. 1, II. 32, and II. 45. Dasgupta thinks that the 
meaning of the word is not uniform in the Yoga-Sutra, for whereas in I. 23 it stands for ‘love, 
homage and adoration of God', in later portions it means 'bestowal of all our actions upon 
God'.—Sce Dasgupta, Yoga as Ph. & Rel., pp. 142-3, also p. 161. Á, 

im AU 4l. See Bhojaurtti on Y. S., I. 23. Sectarian gods make their appearance in 
later Yoga Upanisads like Yogasikha U. ; 

* 358 Sarva-darsana-sangraha (Abhyankara’s Ed.), 35 346-47. Later Yoga Upanisads had 
Vedantic leanings, e.g. Tejobindu U., IV, VI; YogasikhaeU., LV; Varaha U., M. 

The following quotation from the Lankavatara-Sütra is interesting: ‘By tranquillity is 
meant oneness, and oneness gives birth to the highest Samadhi, which is gained by entering 
into the womb òf the Tathagatahood, which is the realm of supreme wisdom realized in one's 
inmost self.'—See Suzuki, St. in the Larik. Sūtra, p. 85; also pp. 121 and 201. On page 148 
occurs this passage which is also interesting: ‘Srotapatti-phala, Sakrdagami-phala, agami- 
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ultimate purpose is to stop the flow of mind in its conscious and subliminal 
aspects and to bring about the cessation of the modifications of the thinking 
principle. This alone explains why the Yoga manual can be, and has been, 
used even by those who do not believe in the reality of God. 

The Yoga can therefore be best described as a manual of psycho- 
logical ethics, to use the words of Mrs. Rhys Davids, intended for develop- 
ing the powers of the mind with the ultimate object of seeing through 
the futility of exercising them in spiritual interests. Once it is recognized 
that the soul is different from matter in all its forms, unconscious and 
pseudo-psychical, there will be no inclination to attend to the objects of 
Nature or to indulge in any ‘kind of thinking, feeling, or action. The 
soul is above all opposite modes of awareness (dvandvatita) and relativity 
of subject and object, It is non-modifiable (aparinamin) and in it 
thinking and being coincide,’ 


LATER DEGENERATIONS 


The Yoga admitted, however, that Nature could be dominated by the 
sage before being annulled. The risk Was not foreseen that the search 
after powers (vibhütis and rddhis) would prove a snare or that the means 
of bringing about concentration would usurp the righful place of the end 
to be achieved. The newly discovered power proved intoxicating at the 
end and the various processes of posture (sana), gesture (mudra and nyása), 
and breathing (pranayama) were practised for the sake of acquiring powers 
over the body and also with a view to controlling the forces of Nature or 
transgressing her laws. In Buddhistic literature the exercise of such powers 
was prohibited ;'** but even there miracles abound and moving through 
Space is not infrequent." The many stories about the performance of 
miracles even by petty saints, to be found in sectarian religious literature 
all over the world, confirms the suspicion that spiritual power is seldom 
understood in terms of illumination and ethicality alone. While the 


phala, and Arhattva—they are all perturbed States of mind. Sometimes I speak of the Triple 


ate Dasgupta, Yoga as Ph. & Rel, PP. 148-9, 152, 155, 163. 
158 For the ten iddhis in Buddhism, sce Aung and Rhys Davids, Comp. of Ph., p. 61; 
also Warren, op. cit., 303 f. See also Samarifia-phala Sutta, Kevaddha Sutta and many other 


1% The miracle at Sravasti and the ascent tc Tusita Heaven are the most notable super- 
human feats; but there are imany other magica! wonders performed by Buddha and his qis- 
ciples. See, for instance, Patika Suttanta, 


YOGA PSYCHOLOGY 


Yoga-Sütra thought that powers were incidentally acquired by a yogin, the 
popular mind demanded that they should be deliberately gained. It is 
time to remember once more that the object of Yoga psychology was to 
teach the way to self-knowledge and that to this everything else-—including 
devotion to God—was subsidiary. For the same reason devotion to the 
teacher did not develop into the guru-cult of later esoteric religions and 
yogic practices. 

The Yoga system of achieving salvation is a bold man's creed ; and 
although there is theistic reference in this system, the ultimate effect of 
all process of thinking does not differ very much from that in Buddhism 
and Jainism where the theistic implication is absent. The gods figure 
as colourless in this system as in the heterodox schools and they are shown 
as inferior to the sage in all these schools of thought.'^' The Yoga system, 
like Buddhism, insists on certain fundamental traits for achieving success 
in spiritual culture. These are Sraddha, faith in the efficacy of concentra- 
tion, virya, increased effort or energy arising out of that belief, smrti, 
mindfulness or capacity to call up the desired object before the mind 
repeatedly by that energy, samadhi, concentration of the mind on a single 
object with a view to stopping all dispersiveness, and, lastly, prajna, insight 
into the nature of things by concentration.’** ‘This list, with various addi- 
tions, is to be found in Buddhistic enumeration also and apparently com- 
prised those factors which were regarded as indispensable for narrowing 
down thought to a single object.^* They are not processes but faculties 
which the individual must possess in order to obtain discriminative 
knowledge. : 

Here our imperfect study of a great subject ends. It is our considered 
opinion that the Yoga psychology cannot be properly understood without 
constant reference to the much fuller analysis of Buddhism on which very 
probably the Yoga system largely drew. Within the Samkhya framework 
the Yoga introduced the theism of orthodoxy on the one hand, and the 
psychological analysis of the heterodox systems, especially Buddhism, on 
the other. It is not unlikely, however, that Yoga, Jainism, and Buddhism, 
which move in an identical atmosphere of intense moral discipline and 
individualistic spiritual progress, had before them an earlier handy manual 


157 See the writer's article on "The Polite Atheism of Indian Philosophy’ in The Dacca 
University Studies, I. 11. Bee 206-8. x ay 

A distinction is drawn between Isvara (Supreme Godhead) and devah (male deities). The 
yogin takes the former as an optional object of meditation, but not the latter whom, in fact, 


he wants to excel in spirituality, . 2 dn as 
is y, s, I. 20. Dasgupta includes these, as also abhyāsa and vairagya, within yogarigas 


(Yoga as Ph. & Rel., p. 135). ; 
18° See Warren, op. cit., p. 335; Sacred Books of the Buddhists, IV. pp. 228, 236; Mrs. Rhys 


Davids, Bud. Psy. Eth., pp. 15-18; Aung and Mrs. Rhys Davids, Comp. of Ph., pp. 176, 180, 
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THE CULTURAL HERITAGE OF INDIA 3 
or prototype upon which they all drew and which they elaborated in 
accordance with their respective philosophical positions and religious 
beliefs. ‘This would partially explain the large fund of common ideas 
and even identical expressions that is to be fqund in these systems of 
thought. 


5 
* NYAYA-VAISESIKA 


INTRODUCTORY 

LTHOUGH in the earliest stages of their inception the schoois or Nyaya 

and Vaisesika held independent positions both in epistemology and 
metaphysics, it was recognized from the very beginning that the two schools 
had very much in common and their differences were of minor importance. 
The later fusion of the Vaisesika metaphysics with the Nyaya epistemology ' 
was not an arbitrary or unnatural attempt at a rapprochement, but was 
dictated by an inner logical necessity of giving a complete philosophy of 
realism, with the deficiencies of each being made good in a well-rounded 
synthesis. It should be clearly recognized that Gautama's Nydya-Siitra, 
even with the Bhasya of Vatsyayana and the Varttika of Uddyotakara and the * 
Tatparyatika of Vacaspati Misra, does not give as full and free a con- 
sideration of the metaphysical issues as is found in the Vaisesika system. 
Though the professed objective of both the systems is to provide a clear-cut 
formula for the achievement of salvation or freedom from the limitations 
of personalized existence, and the entire philosophical enquiry is dominated 
by this ultimate motive, the detached study of philosophical problems on 
their own merits does not suffer from a lack of speculative interest ; and 
particularly in the course of its development the purely philosophical 
interest comes to occupy more and more an importance of overmastering 
magnitude, and we feel tempted to believe that the ultimate problem of 
salvation is forgotten or pushed into the background, at any rate for the 
time being, in the zeal of philosophical speculations. Of course, the question 
of salvation is a problem of paramount importance and constitutes the 
justification and ultimate raison d'étre of philosophical enquiry. Philosophy 
in India has never been a mere speculative interest irrespective of its 
bearing on life. Perfection in knowledge was believed to culminate in 
perfection in life, although the conception of perfect life was not uniform or 
identical. It'will not be a fair attitude to condemn the philosophical 
entjuiries of India as unspeculative or unfree because the goal was of a 
practical nature. Philosophic conviction was the necessary correlate of 
practical perfection in the life of the soul, and knowledge of truth necessarily 
resulted in the true freedom of the aspiring sou]. The goal loomed large on 
the philosophical horizon, but it was recognized that there was no short cut 
or easy walk-over to it. The full price had to be paid in the shape of 
unfaltering philosophic realization of the ultimate mysteries of existence 
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achieved through a rigorous moral discipline; and mere academic and 
intellectual satisfaction accruing from philosophical studies was considered 
to be of value only in so far as it was calculated to bring about the happy 
consummation. E 

In his very first aphorism Aksapada (Gautama) states that salvation is 
the summum bonum and the ultimate objective of a spiritual aspirant, and 
the achievement of this highest perfection and complete freedom is possible 
through a proper understanding of the real nature of sixteen topics, viz. 
(1) proofs or sources of authentic knowledge, (2) the objects of authentic 
knowledge, (3) doubt, (4) the end or objective, (5) example, (6) approved 
conclusions, (7) members of a syllogism, (8) corroborative reasoning, 
(9) determinative conviction, (10) discussion with a view to discovery of 
truth, (11) sophistical argument, (12) wrangling or purely destructive 
argumentation, (13) fallacies, (14) quibbles, (15) false analogical arguments, 
and (16) clinchers or points of defeat. It is not possible here to discuss 
the exact value of every one of these topics, which are discussed in all 
their bearings in the original work and further and further developed in 
the later exegetical literature which has centred round it. But it will be 
apparent from a bare specification of the names that, barring the first and 
second topics which cover the epistemological and metaphysical positions 
of the system, the remaining topics are possessed of a subsidiary value 
and by themselves have very little philosophical importance. The first 
topic refers to the approved sources or instruments of valid knowledge, 
which are subsequently specified to be of four distinct types, viz. percep- 
tion, inference, comparison, and verbal testimony. The question of 
cognitive instruments and valid cognition has from the very beginning 
received an elaborate treatment, and the Tattva-cintàmani of Gangesa, 
which forms the main foundation of Navya-Nyaya, is almost exclusively 
devoted to a consideration of this topic alone. The latter-day develop- 
ments in Navya-Nyaya in Navadvipa are accordingly of the nature of 
epistemological enquiries, and the interest in metaphysics is purely of 
a subsidiary character. 

In fact, the metaphysical interests of Nyaya philosophy even in the 
Sūtra and Bhasya periods occupy only a subordinate place, and the main 
energies are directed to questions of practical importance, such as the 
proper guidance of philosophical debates. The problems of psychology, 
ethics, metaphysics, and epistemology are all discussed incidentally, and 
the purely logical and philosophical aspects are not sharply distinguished. 
Theoretical logic is pronouncedly under the domination of practical logic, 
and this gives us an idea of the development of pure philosophy from an 
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inchoate beginning to the clear-cut logical divisions which took place 
much later. It is only in the Tattva-cintémani, the magnum opus of 
Gangesa, that we find that Nyaya philosophy has shaken off the incubus 
of extra-logical influences But here the metaphysical problems are given 
scanty treatment, and the interests are mainly confined to pure logic and 
epistemology. In the lucubrations of the Navadvipa school this tendency is 
further accentuated, and, practically speaking, the divorce of epistemology 
from metaphysics is found to be complete. Of course, in the later 
manuals of a syncretic character attempts have been made to effect a 
synthesis of metaphysics and epistemology, and the rapprochement of Nyaya 
and Vaiéesika is almost complete. From the very beginning it is pro- 
nouncedly felt that Vaiéesika categories are presupposed throughout by 
Aksapáda, and the doctrine of the atomic structure of the material world 
is admitted totidem verbis. 

Vatsyayana speaks of the Vaisesika categories in terms of approval 
and justifies the Nyaya enumeration of the objects of cognition (1.1.9) on 
the ground of their special relevancy to the achicvement of salvation. 
The enumeration is said to be not an exhaustive statement of all the 
categories of being or thought, but only to relate to those objects the 
knowledge of which is essential to the achievement of absolute freedom 
and the ignorance of which perpetuates bondage. ‘This very vindication 
shows the spirit and the attitude to purely philosophical problems, viz. 
that the interest is more practical than theoretical. The Vaisesika phi- 
losophy on the other hand stands in a better position, being directed to a 
critical evaluation of the world of reality, both subjective and objective, 
though it is not less emphatic than the Nyaya in its professions to show the 
unerring way to salvation. It is therefore not at all a matter of regret 
. that in the course of their development the Nyaya and Vaisesika schools 
were welded into one system, and this only shows the growing clarity of 
logical vision and the courage of conviction of later philosophers, which 
enabled them tó rise superior to false considerations of prestige and 
allegiance and to produce a well-rounded, compact, and consistent phi- 
losophy. The prestige and honour which Nyaya philosophy enjoys at the 
present day are entirely due to this happy synthesis of Vaisesika meta- 
physics and Nyaya epistemology, which made this branch of philosophy 
fuller, richer, and more consistent. The Vaisesika philosophy is poorer in its 
epistemological interest and is pre-eminentl metaphysical, and, contrari- 
wise, Nyaya is pronouncedly lacking in its metaphysical interests and its 
strength lies in its logical and epistemological contributions. A com- 


bination of the two was a logical necessity. 
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A SURVEY OF ITS EPISTEMOLOGY 

We now propose to give a running survey of the development of the 
epistemology of the Nyaya-Vaisesika school. It cannot be expected that 
any justice can be done to the subject, dealt with here as a side issue, 
when volumes can be written on it. But a student of general philosophy 
will have some idea of the development of thought that took place in this 
school. It is unthinkable how from the inconspicuous scrappy beginnings 
adumbrated in the Sūtra of Gautama, Nyaya logic and epistémology have 
come to occupy the position of universal recognition and undisputed 
.authority; The latest contributions of the Neo-logical schools of Mithila 
and Navadvipa present a formidable array of facts and arguments, which 
Scare away even a bold student. Nyaya philosophy grew in its strength 
and volume in consequence of its fight with rival schools, pre-eminently 
,Buddhistic schools. Gautama's epistemology and logic as developed by 
Vatsyayana in his Bhàsya were mercilessly attacked by Ditmaga, and their 
prestige suffered a rude shock. This gave the occasion to Uddyotakara to 
write his Nyayavarttika. Uddyotakara in the course of his comments criti- 
cized Vasubandhu and Diünàga and defended the Nyaya position. 
Dharmakirti, Dharmottara, and others took up the challenge: and showed 
the weakness and inadequacy of Uddyotakara's defence. Next came 
Vacaspati Misra who again gave replies to the animadversions of the 
Buddhist philosophers, and the defence of the Nyàya school of thought 
Was carried forward by Jayantabhatta, Sridhara, and Udayana. After 
Udayana we do not hear of any rival Buddhist philosopher who caused 
trouble to orthodox systems. Even a casual survey of the works of these 
writers will convince the reader how keen and acute was the fight that was 
carried on between the two rival schools o£ thought. 

The result was precision of definitions in which every word, nay, 
every particle, was duly measured and had to be defended. Nyaya in 
one sense came to be regarded as the science of definitions, the importance 
and necessity of which are now coming to be recognized in modern 
European philosophy on account of the attacks of the neo-realists of Europe 
and America. Every concept has been accurately defined, and there is 


philosophical arguments. Clarity of thought and accuracy of expression 
have become the characteristic features of works on Nyaya philosophy, and 
of other schools as well owing to the preponderating influence of Nyaya 
Speculations on the course of philosophical thought of India. The 
uninitiated complain of the undue waste of skill and ingenuity on the 
elaboration of definitions, and of the attention devoted to the consideration 


of linguistic problems. Although the interests of verbal accuracy may have 
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been pushed too far in some cases, the results on the whole have been 
salutary. The room for misunderstanding due to careless expression has 
been narrowed down to the minimum, and a course of discipline in Nyaya 
is a sure propaedeutic for philosophical accuracy. It is not a matter of 
surprise therefore that the scholarship of a student of Indian philosophy, of 
whatever school it may be, is looked upon with scepticism unless he can 
produce a proof of his acquaintance with the Navya-Nyaya speculations. 
Udayana is the greatest exponent of Nyaya philosophy in modern 
times. In fact, he can be looked upon as the pioneer of the new school. 
Gangeéa in his Taltva-cintamani, the magnum opus of the new school, 
has adopted the main substance of his work from the writings of Udayana. 
But the greatest achievement of Garigesa consists in the marshalling of 
the arguments of all previous writers in his work with an accuracy and 
ingenuity which evoke spontaneous admiration. In a short compass he 
gives us the best and ripest fruits of the labours of the past masters, and 
focusses the attention of the student on the most fundamental and 
characteristic contributions of the school. Naturally, this work alone has 
come to monopolize the attention of later students and commentators. 
Gaügeía's main purpose is to treat of the four pramanas—pratyaksa 
(perception), anumana (inference) wpamüna (comparison, and $abda 
(verbal testimony). In the first part dealing with pratyaksa, he has 
discussed all the relevant problems associated with the epistemology of 
perception—its source, conditions, and results. The division of perceptual 
knowledge into indeterminate and determinate has received a thorough 
treatment, and the rival.schools of thought, pre-eminently that of Prabha- 
kara, have been relentlessly criticized. The disappearance of the schools 
of Buddhist logicians had. rendered the refutation of the Buddhist. 
positions a matter of abstract academic interest only, and energy and 
attention were mainly directed against the school of Prabhakara, who had 
close affinities with the Buddhist philosophers in regard to certain 
fundamentals. The most outstanding contribution of Gangesa in his 
Pratyaksakhanda is, however, found in his dissertation on the problem of 
truth and validity of knowledge (Pramanyavada). In this chapter the 
positions of Kumarila, Prabhakara, and Murari Misra, who were advocates 
of the theory of self-validity of knowledge (Svatahpramanyavada), have 
been thoroughly discussed and criticized, and the Nyàya position of 
Paratahpramanyavada, which believes in the correspondence theory of 
truth and ascertainment of truth by verificetion, has been established. 
Much ingenuity has been spent in the formulation of a definition of truth 
consonant with the positions of the three philosophers who had sharp 
differences on the nature of knowledge. Then again, the problem is 
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bifurcated into a twofold issue, viz. (1) the origin and source of validity 
(utpatti) and (2) the ascertainment of the same (jzíapti) The Mimàrnsist 
maintains that knowledge and validity are two necessary correlates and 
have their origin in self-identical conditions ; and as regards the discovery 
of truth, it is effected by the selfsame instrument of the discovery of 
knowledge. Knowledge is self-revealing according to Prabhakara, and so 
truth too will be self-certified. Kumārila thinks that knowledge is ím- 
perceptible and its ascertainment and discovery are made by the help of 
inference. The validity of knowledge too will be discovered by the self- 
same instrument, viz. inference. Murari Misra holds knowledge to be 
revealed by introspection and so likewise its truth. Gangeéa criticizes these 
three positions as absolutely untenable on the ground of contradiction of 
experience. If all knowledge was self-validated, there would be no occasion 
for doubt or misgiving, and this doubt is dispelled only by means of 
verification by another piece of knowledge. Of course, there is scarcely 
to be found a single novel argument, and Udayana has given all these in 
his works. But new issues have been raised, and the whole problem has 
been studied afresh. 


INFERENCE 

It is in the chapter on inference (anumana) that Gatigesa and the later 
writers have shown their best ingenuity. The conditions of inference have 
been thoroughly analysed and explained. Inference is defined to be the 
judgement produced by the knowledge of the minor premise qualified by 
the knowledge of the universal proposition, the major premise, which states 
the connection between two terms in their universal reference. ‘This 
universal connection is termed vyafti, and a long discussion of the concept 
of vyapii and its diverse definitions is undertaken. The possibility of the 
knowledge of the universal proposition, in one word, induction, receives 
a thorough ireatment, and the position of the sceptics is shown to 
lead to self-contradiction and impossibility of practical life. A thorough 
exposition of each of these problems will require a separate article, and 
so we content ourselves with only indicating the lines of enquiry that 
have been pursued by later logicians. It should be observed in this con- 
nection that the later developments of logical speculations were necessitated 
by the hostile criticism of Nyaya concepts and definitions by Sriharsa, 
Citsukha, and other Vedantists, who revelled in demonstrating the 
absurdity of the realists' attompts to explain the actual world in terms of 
reality. Garigesa came after Sriharsa and took upon himself the task of 
vindicating the orthodox Naiyayika standpoint. Whether and how far 
he has succeeded in his self-chosen undertaking it is very difficult to say 
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with any amount of certitude. The quarrel between the Naiyayika realist 
and the Vedantist dialectician has not come to an end and will perhaps 
never come to an end, because they represent two diametrically opposite 
standpoints and attitudes of thought. The value of the contributions of the 
Naiyayikas should not be judged by the numerical strength of their 
adherents and followers, but by other standards. There is scarcely a 
characteristic Nyaya doctrine which has not been challenged by other 
philosophers. But this does not detract from the merits. of Nyaya 
speculations. The chief value of Nyaya philosophy consists in its con- 
tributions to method and terminology, which have been invariably adopted 
by all other schools of thought. The consequence has been that whatever 
school of thought one may follow and whatever may be one's philosophical 
predilections and conyictions, one must speak in the language of the 
Naiyayikas. 


THE PSYCHOLOGICAL CONDITION OF INFERENCE—PAKSATA 


Before we proceed to the next topic, viz. verbal judgement as a 
cognitive proof, it is desirable that we speak of some of the speculations 
on the conditions of inference and fallacies, which will be regarded as 
original contributions in the sphere of logic. We have observed that 
inference is produced by the combined knowledge of the universal 
proposition (vyapti) and of the minor premise (paksadharmata). The 
minor premise states that the probans (middle term), which is stated to 
be essentially related to the probandum (major term) in the major 
premise, exists in the subject of inference (the minor term). But there 
is a preliminary condition which must be fulfilled in order that inference 
as a psychical process may follow as a natural consequence from the 
premises mentioned above. This condition is called paksata—the essential 
character of the subject ; and it is defined to be the absence of a previous 
conviction that the subject is possessed of the probandum as an accom- 
plished fact. This, however, requires some elucidation. Now, inference 
as a vehicle of knowledge aims at proving the existence of the probandum 
(sadhya) in the subject on the strength of the existence of the probans 
(hetu), and this knowledge is the objective and raison d’étre of inference 


as a means of proof. If, however, there is a previous knowledge of the 


conclusion, inference will be entirely superfluous and uncalled for, as it 


will have no scope for its own. So the preliminary condition of inference 
is that the subject (pasa) must not have been known to be possessed of 
the probandum before it is inferred. But the previous knowledge of the 
conclusion is not found to operate as 2 bar to inference, provided there 
isa positive desire to prove it by inference. A man may actually perceive 
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fire and smoke in a place; still he is at liberty to prove the existence of 
fire on the basis of the existence of smoke, provided he feels the urge of a 
desire to prove by inference what he knows by perception. Previous 
knowledge of the conclusion is a bar only when’ it is not accompanied by 
a desire for inference, Desire for inference alone is not the universal 
condition of inference, since there are cases of spontaneous and unpre- 
meditated inference, as for instance, when we infer the rise of a cloud 
from hearing a roar of the cloud or the clap of thunder. Nor, again, can 
doubt of the issue, ie. the existence of the inferable predicate in the 
subject, be regarded as the condition, as it is not infrequently observed 
that inference takes place without a previous doubt of the issue. The 
full definition of the character of the subject (paksata) as the universal 
condition of inference can thus be propounded to be the absence of 
previous conviction of the existence of the inferable predicate in the 
subject, provided there is not a desire to prove it by inference. The legiti- 
mate subject of inference (paisa) is accordingly one which is not judged 
to be possessed of the inferable predicate (probandum) antecedently to the 
inference. The occurrence of-the predicate is to be proved by inference, 
and that is the conclusion aimed at. But if the conclusion were fore- 
stalled, there would be no scope for inference. The consequences of this 
complex condition are-observed in the following cases: (1) Inference is 
permissible where there is no previous conviction of the predicate in the 
subject irrespective of the presence or absence of a desire for inference ; 
(2) inference is permissible where there is a desire for inference irrespective 
of the presence or absence of the previous conviction of the conclusion ; 
(3) inference is not permissible where there is previous conviction together 
with the absence of a desire for inference. 


PREVIOUS KNOWLEDGE OF THE CONCLUSION 
DEBARS INFERENCE—WHY ? 

Now a question arises, Why should previous knowledge of the con- 
clusion operate as a bar to the realization of inference? Knowledge of 
the predicate per se cannot be believed to preclude a ‘second knowledge 
of the same, since there is such a thing as continuous repetition of 
knowledge of the self-same object. Nor can it be believed to preclude 
inferential knowledge, since an object, though perceived, can be known 
again by inference. The answer is that previous knowledge acts as a . 
bar to subsequent knowledge having reference to the self-same object only 
if it prevents the emergence of a desire for that kind of knowledge. Now, . 
knowledge may be of a general or specific character, and desire for. a general 
Sort of knowledge is satisfied by any kind of knowledge, perceptual, 
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inferential or the like. It is not possible to maintain that a desire for 
knowledge as such can be satisfied only by the possession of all possible 
kinds of knowledge, simply because this contingency even with regard 
to a single object is not «possible of attainment, and if this impossible 
condition is insisted upon, the result will be an impossibility of the 
satisfaction of any desire for knowledge. It must therefore be admitted 
that desire for knowledge as such is satisfied by any kind of knowledge. 
In the case of desire for a specific kind of knowledge, it can be 
satisfied by the ‘possession of that kind of knowledge alone. A man 
may feel called upon to prove a thing by inference for his own or 
other people's satisfaction, though there may be a perceptual knowledge 
of the same, if there is a demand for inferential proof either felt by himself 
or urged by another person. So previous conviction of the conclusion 
debars an inference when there is no subjective or objective demand for 
specific inferential knowledge, but only a knowledge of the predicate in 
general is aimed at. Desire is satisfied by the attainment of the object 
aimed at. Now, a man may desire to have a pen, and any pen may satisfy 
him. But if the desire is for a specific kind of pen of a specific make 
and quality, the desire will not be set at rest if he is provided with a pen 
other than the one that he desires. ‘Thus, previous knowledge of the 
conclusion cuts at the very root of inferential knowledge if the knowledge 
desired is of a general, unspecified kind. But it will prove no obstacle to 
inference if the previous knowledge is other than inferential and if 
inferential knowledge alone be the objective. 

Now, it easily follows as a corollary from the foregoing observations 
that previous knowledge acts as a bar only by removing the psychological 
condition of knowledge, viz. desire for the same; and in so far as it 
exercises a hostile influence on-this psychological condition, it comes 
to be regarded as an obstacle to inferential knowledge. This law, how- 
ever, holds good only in the case of inference and not in the case of percep- 
tual or verbal knowledge. The reason is that perceptual knowledge is 
not conditioned by desire, but by the compresence of the conditions of 
perceptual knowledge, eg. the presence of the object, the fitness of the 
sense-organ, the alertness of the percipient, and so on. In verbal knowl- 
edge also desire has no function, and it never fails to materialize if there 
is a knowledge of the sentence. In inference too the law of obstruction 
holds good only if the previous knowledge is on all fours with the 
inferential knowledge aimed at; but if there js an additional element in 
the subsequent knowledge, the former will not operate as a bar. In other 
words, the two pieces of knowledge must be in no wise different in 
content or, to be precise, the previous knowledge must not be deficient 
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in content in reference to the subsequent one. Accordingly, if there 1. 
previous knowledge of the predicate in a particular individual, it will 
not bar out the inference of the same in all individuals of the same class. 
To take a concrete example, our knowledge that Tom, Dick, Harry, and 
many other men are mortal will be no obstruction to our inference of 
mortality with reference to the whole class of men, because the subsequent 
knowledge is wider in its content and reference than the previous one. 
But if there be a previous knowledge in a universal reference, the inference 
of the predicate either in a particular individual or in the class as a whole 
will be ruled out. 


THE SUBJECT-MATTER OF INFERENCE 

An interesting problem may be raised in this connection. What 
is the subject-matter of inference, what is the nature of the con- 
clusion? Is the predicate only the object of inference, or the predicate 
as related to the subject, or the relation of the two in abstracto? 
Now, the predicate alone cannot be the objective of inference, as the 
predicate in and by itself is known in our knowledge of the universal 
proposition. The subject too is known by other means of proof, percep- 
tion and the like. The relation in abstracto is unmeaning nonsense, and 
even the relation between the subject and the predicate in the concrete 
cannot be supposed to be the objective. If it were so, the conclusion 
would be expressed as 'there is a relation between the subject, say man, 
and the predicate, say mortality’. It must be admitted therefore that 
the objective of inference is the entire judgement in which the subject 
and the predicate are held together by a relation. The subject and the 
predicate along with the relation binding them together are equally objects 
of inference—to be precise, the conclusion is a unitary judgement in which 
the subject and the predicate merge their individuality and become 
integral parts of an organic whole. Thus, when a person infers fire in 
a hill on the evidence of the smoke, the subject-matter of inference is 
neither fire nor the hill in isolation, but the judgement ‘the hill is possessed 
of fire’. The hill is actually perceived, though fire is not; still the 
whole situation, the hill and fire together, is the object of inference, and 
it would be an error of judgement to suppose that the hill is known’ by 
perception and fire alone by inference. 


PERCEPTION AND INFERENCE 
We discover in this situation an interesting psychological law, which 
can be formulated in the following terms: ‘In a situation where the 
conditions of perception and inference are present alike, inference will 
100 


. NYAYA-VAISESIKA 


prevail over perception if the object to be cognized is different in each 
case.’ In the present case, the object of perception is the hill and the 
object of inference, admitted on all hands, is fire. Here the conditions 
of inference overrule and prevail over those of perception, and the resultant 
knowledge (the hill is possessed of fire) is to be accepted as inferential 
in character. If this law be not admitted, no case of inference will be 
possible where the subject is an object of perception. In other words, our 
knowledge would be cognizant of the hill alone and fire would never be 
inferred, the conditions of perception being stronger than those of 
inference. So the above law must be accepted under pain of absurdity. 
Moreover, no inference whatever will be possible if the law formulated 
is not accepted. Now, inference is caused by the combined knowledge 
of the universal proposition and the minor premise, which can be expressed 
as the knowledge of the subject possessed of the probans in its necessary 
universal relation to the probandum (the predicate). This synthetic judge- 
ment (parümaría), if we may be permitted to coin a new expression, is 
the immediate cause of inference—that is to say, of the knowledge of the 
conclusion. Now, when this synthetic judgement arises in the mind, there 
is an equal possibility of this knowledge leading either to inference or 
to introspective knowledge of itself. According to the Naiyayika the 
existence of a thing, be it a brute physical fact or a psychical phenomenon, 
can be attested by knowledge of the same, and the knowledge of a psychical 
fact, be it a cognition or a feeling or conation, is styled mental perception 
or introspection (anwvyavasaya) The condition of introspection is the 
presence of a psychical phenomenon in the soul and the association of 
the mind with the latter. Now, inference is effected immediately by the 
synthetic judgement. Thus, when the synthetic judgement emerges into 
being under the stress of the knowledge of the premises, the conditions of 
inference and of introspection (which is a species of perception) are 
invariably found to be present. It is to be decided which of the two 
kinds of knowledge, inference and perception, will have the chance to 
come into being. If the conditions of perception are thought to be of 
superior strength, the introspection of the synthetic judgement as the 
object will invariably be the resultant knowledge, and inference as a 
psychical fact will be reduced to an impossible fiction. But this is opposed 
to the deliverance of psychology. The law formulated above saves the 
situation. 

Again, ‘in a situation where the conditions of inference and percep- 
tion are alike present and the object to be cognized is sel£identical, the 
conditions of perception will prevail over those of inference and the 
resultant knowledge will be perception.’ The impugnment of this law will 
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lead to absurdities. To take a concrete example: a person finds himself 
in a puzzle when he cannot make out in a dimly lighted place whether 
the object standing ahead is a human being or an inanimate post. On 
closer and minuter observation he discovers that the object is possessed 
of hands and feet, and he at once decides that it is a human being, as 
hands and feet are characteristic of a human being alone and absolutely 
incompatible with an inanimate post. In this circumstance the condi- 
tion of perception, viz. the contact of the visual organ with the human 
being, and that of inference, the synthetic judgement comprehending the 
existence of the probans—the possession of hands and feet as the invariable 
concomitant of humanity in the object standing in front—are present alike 
and the resultant knowledge may be perception or inference, but not both, 
being mutually contradictory. The object to be cognized is, however, 
the same, viz. a human being. If we are to declare that the knowledge 
at issue is inference, we shall have to accept the conclusion that perceptual 
knowledge after a doubt is impossible. But if we consult the deliverance 
of our experience, we must adjudge it to be perceptual. So also with 
regard to the corrective knowledge which arises after an illusion. The 
law formulated at the beginning of the paragraph states this fact and helps 
us to emerge from a quandary. But one important fact has not yet been 
stated. Both the laws are subject to a proviso in their operation. The 
first law rules supreme if there is not a positive desire for perceptual 
knowledge at work. If the latter is found to operate, it will swing back 
the pendulum and the result will be perception and not inference. In 
the second law also the presence of a desire for inference will operate 
as a counteracting condition, and the condition of inference thus reinforced 
will push the condition of perception to the wall and will eventuate in an 
inference. So both the laws are to be qualified by a rider to the effect 
that they hold true, provided tliere is not a desire for the opposite kind 
of knowledge. 


FALLACIES 

We have dealt with the problem of paksata and we now propose to 
deal with fallacies (hetvabhasas), on which the Indian logician has 
furnished the evidence of his penetrating insight and critical observation. 
The study of fallacies in standard works on logic has been a favourite 
and useful pursuit from very old times both in Europe and India. Perhaps 
the necessity of exposing fallacies in the arguments of the opponent 
preceded the systematic and scientific study of logic as a separate science 
and discipline. In India we find that the distinction of fallacies of reason, 
which are strictly of a logical character and value, from the-aberrations 
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which resulted from inadvertence and sophistical motives, was clearly 
recognized even in the Sūtra period. Many of the fallacies treated of in 
standard works on ‘European logic are not fallacies of inference, and they 
have been set apart in a, different category by Indian logicians. The 
nigrahasthanas (grounds of defeat) are rightly believed to form a wider 
class, which comprehends logical fallacies (hetvabhasas) in their scope as 
a particular variety, and were never confounded with purely logical 
aberrations. The fallacies, which have been called fallacies in dictione 
by Aristotle and which have their origin in ambiguity of language, are 
not regarded as fallacies proper by Indian logicians, and they have been 
judiciously placed under the head of chalas (quibbles). Many of the 
fallacies of the extra dictionem variety also are not regarded as fallacies 
of reason, and they may be placed either under the head of quibbles or 
that of nigrahasthanas, which are symptomatic of. other than logical 
delinquency. ‘The fallacy of ignoratio elenchi, which consists in proving 
a conclusion other than what is intended, will be subsumed under the 
head of arthantara, a variety of nigrahasthanas, which serves to show that 
the arguer has no clear grasp of the issue. Hetvabhdasas or false reasons 
are precisely those fallacies in middle terms which when discovered are 
found to have no bearing on the conclusion sought to be drawn. A study 
of fallacies in a work on logic is justified on the ground that it contributes 
to the discovery of truth or defeat of the opponent by creating a habit of 
mind to avoid or to discover the flaws in our reasoning. 

A hetvabhasa is defined to be a false probans, the discovery of which 
works as a deterrent towards inference; in other words, it is what makes 
inference impossible and. illegitimate. A hetvabhasa may be regarded 
either as a false reason (hetu) or as a defect vitiating the reason. 
Whichever view may be taken of the nature of a hetvabhasa, the 
undeniable fact remains that the concept of hetvabhasa (which will hence- 
forward be rendered by us as fallacy) does not extend to any defect or 
shortcoming of a personal nature and stands strictly for those objective 
defects alane which obsiruct the process of inference. We have seen that 
previous conviction of the conclusion is an obstacle to inference, and, 
according to the definition, it should be regarded as a case of fallacy. 
Are argument, in which the probandum is admitted to be true by the 
opponent, is dismissed by the remark that it is wasted labour to prove 
what is not disputed or what is obvious. It is-a case of siddhasadhana, 
ie. of a reason proving what needs no proof, being too well-known. 
Though it may look like a fallacy, it is not so in reality. It is a defect, 
because it is concomitant with ‘the third fallacy. The third fallacy, as 
we shall see, frustrates infererice by making the synthetic judgement, 
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which is the invariable antecedent condition of inference, impossible of 
realization. Siddhasüdhana indicates that the requisite character of a 
logical subject is wanting, because it is already known to be possessed 
of the probandum. Inference is possible only in respect of a logical 
subject; and if it be absent there can be no legitimate minor premise, 
and hence no synthetic judgement will be available. Thus, previous 
knowledge of the conclusion becomes a bar to inference, not in its own 
independent capacity, but because it involves the fallacy of the unproven 
probans. What is true of siddhasüdhana is also true of a conditional 
probans (sopadhikahetu). It is not an independent fallacy, but a con- 
comitant of the first fallacy. The definition, however, covers the accredited 
cases of recognized fallacies, which, according to the Naiyayika, are of 
five different types, viz. (1) anaikantika (the inconclusive probans lacking 
invariable concomitance with the probandum), (2) viruddha (the contra- 
dictory probans which is invariably concomitant with the absence of the 
probandum), (3) asiddha (unproven probans) (4) satpratipaksa (the 
counterbalanced probans) and (5) badhita (the contradicted probans). 
We propose to consider how far these varieties of fallacies fulfil the terms 
of the definition. The inconclusive (anaiküntika) probans thwarts the 
process of inference by violating the universal concomitance (vyapti), 
which is one of the conditions of inference. The frustration of inference 
may be direct or indirect through the violation of the conditions of 
inference. Now, the conditions of inference are (i) the universal con- 
comitance of the probans with the probandum; (ii) the subsistence of 
such probans in the subject—which is expressed in the minor premise. 
The combined product of these two premises is the synthetic judgement 
(paramarsa) which immediately leads to inference of the conclusion. If 
by reason of any defect the synthetic judgement fails to materialize, the 
conclusion will not follow and a deadlock will be the result. 

(1) The first type of fallacy (anaihantika) admits of three subdivisions, 
viz. (i) the common (sadharana); (ii) the uncommon (asüdhàrana); and 
lastly, (iii) the inconsequential (anupasarihari). (i) The common incon- 
clusive probans is one which is found to co-exist with the probandum 
(sadhya) and the absence of the probandum (sadhyabhava) alike. It 
violates the condition of necessary universal concomitance, which is ful- 
filled when the probans is found to be invariably concomitant with the 
probandum and to be absent in a locus wherein the probandum is absent. 
In other words, the concomitance must be attested both in agreement and 
difference. The common inconclusive fallacy is illustrated in the follow- 
ing argument: "Word is imperishable, because it is a cognizable fact.' 
The concomitance of cognizability with imperishability is not necessary 
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and does not exclude the opposite possibility. Even perishable things are 
cognizable. So the probans ‘cognizable’ is inconclusive, being common 
to perishable and imperishable things alike. It is fallacious because it 
obstructs inference by vidlating the condition of necessary concomitance. 
(ii) The fallacy of uncommon inconclusive probans thwarts inference by 
thwarting the ascertainment of the concomitance in agreement, which is 
a necessary condition of inference. ‘Word is imperishable, because it is 
a word.’ ‘The hill is possessed of fire, because it is a hill.’ These argu- 
ments are illustrations of the aforesaid fallacy, because the concomitance 
between the fact of ‘being a word’ and ‘being imperishable’ or ‘being a 
hill’ and ‘being possessed of fire’ is not capable of being ascertained outside 
the subject, and the necessity of the existence of the probandum in the 
subject is debarred by doubt. (iii) The inconsequential inconclusive 
probans arises when the subject is the totality of existent things, and the 
probans and the probandum are absolute universal concepts, as for 
instance in the argument, ‘All things are nameable, because they are cog- 
nizable. There is no case left over where the concomitance between the 
probans and probandum can be tested, as all existents have been included 
in the denotation of the subject. This sub-species of fallacy, however, has 
been a subject of heated controversy, and Gangesa succeeds in vindicating 
this fallacy on the psychological ground of failure of a knowledge of 
universal concomitance, the failure being due to the absence of an 
accredited example where the concomitance can be ascertained. 

(2) The contradictory probans (viruddha), being inyariably concomi- 
tant with the contradictory of the probandum, contradicts the cognition - 
of the necessary concomitance of the probans with the probandum and 
thus thwarts inference by removing one of its conditions. 

(3) We now propose to discuss the third class of fallacy called asiddha 
(unproven). It admits of several subdivisions, varying with the terms of 
the syllogism that may be unproven. (i) The subject may be a fiction 
and this would involve the fallacy of the unproven subject (asrayasiddha). 
'The argument, "The golden hill is possessed of fire, because it is possessed 
of smoke’, is abortive, inasmuch as no synthetic judgement cognizing the 
presence of smoke-concomitant-with-fire in a fiction is possible, while this 
judgement is invariably the immediate cause of inference. (ii) There may 
be a case of unproven probans (svarüpasiddha) where the probans is known 
to be non-existent in the subject, as in the argument, "The lake is on fire, 
because it is possessed of smoke.’ The probans ‘smoke’ does not exist in 
the subject ‘lake’, and this affords an illustration of the fallacy of unproven 
probans. (iii) There may be a case of unproven probandum (sadhyasiddha), 
as in the argument, ‘The hill is possessed of golden fire, because of smoke." 
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The fallacious character of the unproven probans and the unproven pro- 
bandum is evidenced by the failure of the synthetic judgement owing to 
the absence of the probans in the subject in the former and the absence of 
the probandum in the latter. The synthetic judgement has for its constit- 
uent terms the probans, the probandum, the concomitance between them 
and the subject as qualified by such probans ; and the absence of any one 
of these factors will make the judgement, and through it the inference, an 
impossibility. The same consequence arises when the probans is qualified 
by a fictitious or superfluous attribute. Hence ‘golden smoke’ has no 
probative value and even ‘blue smoke’ is no proof of fire, as concomitance 
with fire is understood in ‘smoke’ in its simple character of being smoke 
and not ‘blue-smoke’. The probantia under discussion are regarded as 
fallacious, as they preclude the knowledge of concomitance, and through 
this failure the synthetic judgement (paramarsa) and inference (anumiti) 
are rendered impossible. 

(4) The counterbalanced probans (satpratipaksa) is one which is 
vitiated by a counter reason advanced in a separate argument to prove the 
contradictory of the thesis sought to be proved by it. To take a concrete 
instance, the argument, ‘Word is imperishable, because it is amorphous 
like space’, is counterbalanced by the argument, ‘Word is perishable, because 
it is a product like a jar. The first probans ‘amorphous’ is contradicted 
by the second probans ‘product’. The result is a deadlock, as one probans 
is offset by another and consequently no inference is possible. ‘The difference 
between the contradictory and the counterbalanced probans is this that the 
Opposite thesis is proved by a second probans advanced in a ‘supplementary 
argument in the fallacy of the counterbalanced probans, whereas in the 
former fallacy the self-same probans proves the opposite thesis and is further 
instrumental in proving the incompetence of the arguer in employing a 
probans to prove a thesis, which proves the reverse of it. 

(5) We have now to deal with the last-mentioned fallacy called badhita 
(contradicted). This fallacy arises when the absence of the probandum 
in the subject is ascertained by means of other evidence. Thus, for 
example, when a person would like to argue, ‘Fire is not-hot, because it 
is a substance and all substances such as water, earth, and air are known to 
be not-hot', the probans employed will be a contradicted probans. Fire is 
known to be hot by direct perception, and this directly contradicts the 
inference. The general definition of fallacy applies to this case a fortiori, 
as it thwarts inference directly, In fact, the contradicted probans and the 
counterbalanced probans are cases of direct fallacy, as they thwart inference 
proper ; and the other fallacies are indirect, as they frustrate inference only 
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by thwarting the instrument (vyāptijñāna) or its operation in the shape of 
the synthetic judgement (paramarsSa). 

This fallacy, however, is not admitted by the Buddhist and Jaina 
logicians as a fallacy of probans ; they would rather believe it to be a case 
of false probandum (paksabhasa). Others, again, have contended that this 
is not an independent fallacy and the failure of inference is due to the 
presence of other fallacies. Thus, for instance, if the probans is found to 
be non-existent in the subject, the fallacy would be a case of ‘unproven 
probans'. If it is existent in the subject, it will be a case of inconclusive 
probans, as the concomitance of the probans with the probandum will be 
found to be absent in the subject itself by means of perception and the like. 
The Naiyayika meets these contentions by appeal to psychology. The 
sense of contradiction is different from that of non-concomitance. Again, 
when a person argues the presence of odour in the earthen jug at the 
very moment of its origination, the fallacy becomes a case of purely ‘contra- 
dicted probans' A substance remains divested of its attribyte at the 
moment of its origin and comes to be vested with it only in the 
second moment. The probandum ‘odour’ is predicated of the earthen jug 
at the moment of its origin, and this is contradicted by the law of causality 
—the jug being the cause of odour cannot synchronize with the effect. 


IMPORT OF WORDS AND PROPOSITIONS 

The Naiyayika, again, has his own contribution to the study of 
linguistic problems. Language has been studied in India both in its 
phonetic and semantic aspects. In the realm of semantics, so far as the 
logical value of import of terms and propositions is concerned, the gram- 
marians, the Mimarhsakas, and the Naiyayikas have each their own views, 
which are in sharp conflict with one another. There is a discussion of the 
expressive powers of words, of the objects denoted, of the meaning of the 
suffixes, the syntactical relations, and the resultant verbal judgement. It 
will be exceedingly cumbrous if we attempt to give an account of these 
speculations in English. But it must be stated, to guard against a possible 
misunderstanding, that these linguistic enquiries have not only achieved 
resylts which throw light on the structure of the Sanskrit language, but 
have also led to the discovery of universal laws which will apply to all 
the languages of the world. Though the syntactical structure of languages 
varies, the laws of combination of the meanings will apply mutatis. 
mutandis to all languages. To take an example, ‘Here is a blue cup’ (atra 
nilaghato’sti), the syntactical relation of the adjective ‘blue’ to the sub- 
stantive ‘cup’ is designated as tadatmya (denotational identity with connota- 
tional difference). The ‘blue’ does not denote an object different from the 
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‘cup’, so the relation is one of non-difference of denotation. The indi- 
vidual words have their specific individual meanings, but the relations of 
these meanings, which cement them into one unitary judgement, are not 
expressed by the component words, but by dint of their juxtaposition in a 
sentence in obedience to certain laws. These laws are called akanksaü 
(mutual expectancy), yogyatà (relevancy), and sannidhi (proximity both in 
regard to place and time). If only the adjective ‘blue’ were uttered, it 
would not give a complete meaning, and there would be an expectation for 
another term, viz. ‘cup’. This capacity for giving rise to expectation in 
a human mind constitutes one of the cementing: bonds of individual terms, 
by reason of which they produce a judgement in a rational mind. The 
second law of relevancy is also a necessary condition. We cannot speak 
of a ‘cold fire’, because the meanings are incongruent and irrelevant. The 
separate articulation of the individual words after long intervals will not 
give rise to the verbal judgement. So these three laws must be satisfied 
before there can be a consistent proposition. The syntactical relations, 
however, are understood only if the terms in a proposition fulfil the condi- 
tions noted above. So these relations are the import of the whole sentence. 
The whole, though made of parts, has a distinct individuality and a func- 
tion distinct from that of the component factors. The meaning of a verbal 
proposition cannot be necessarily known by any other instrument of 
knowledge, say, perception or inference, so far at any rate as the hearer 
may be concerned, and hence the necessity of postulating a separate means 
of cognition, viz. verbal testimony (fabda) This is of course not the 
universally accepted position. The Vaisesikas and the Buddhists do not 
admit the logical necessity of verbal testimony as a separate instrument of 
knowledge, and they would fain include it under the head of inference 
or perception. The result has been an interminable tangle of polemics, 
into which the space at our disposal prevents us from entering. 


COMPARISON 

Comparison (upamana) is a special kind of pramüna, and there is a 
difference of views between the Naiyayika and the Mimarhsaka both in 
regard to its nature and function. The Naiyayika thinks it necessary to 
requisition the aid of this cognitive instrument when a person has to affix 
a verbal label to an unknown entity from analogy. To take an instance, 
a person is told that there is a wild animal called gavaya which closely 
resembles a cow. It so happens that the person so informed goes into a 
forest and actually sees a gavaya, and then recognizing its close resemblance 
to a cow, he recollects the words of his.informant and at once concludes 
that the animal is a gavaya. The designation of the animal as gavaya is 
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made possible only by means of upamana, a separate source of knowledge, 
and neither by perception nor by the recollection of the informant's testi- 
mony. Whatever may be its logical value, which has been challenged by 
rival philosophers, it must be admitted that comparison as a proof has such 
a limited scope and its achievement is so meagre that it canbe safely dis- 
pensed with in a scheme of epistemology. The centre of interest is found 
in the other three pramdanas, of which again anumana and śabda have come 
to monopolize the entire attention of later students. 


THE PLACE OF GOD IN THE NYAYA-VAISESIKA SOTRAS 

It will not be possible within the limits of this paper to discuss all 
the metaphysical problems that have been broached in the Sütra and 
elaborately developed in the subsequent exegetical literature. We pro- 
pose to deal with the following fundamental problems: the position and 
nature of God and the relation of God to the individual souls and the 
world. The Nyaya-Sütra, like the cognate Vaisesika-Sütra, postulates the 
ultimate reality of atoms as the material cause of the world and God as 
rather the organizer and engineer of the world-order. The world-process 
proceeds in cycles, and so far as its cyclic existence is concerned it is without 
a beginning and is coeval with God. The individual souls are eternal 
entities dating from a beginningless time and so have a parallel existence 
with God and the world. The Nyaya-Vaisesika school is in this matter of 
beginningless creation fully ʻin agreement with other Indian schools of 
philosophy. In fact, the doctrine of beginningless existence of the individual 
souls together with the cyclic world-process is a fundamental postulate 
of most of the schools of Indian philosophy, and it deserves to be examined 
whether this doctrine is sanctioned by logical necessity or is an unreasoned 
dogma, uncritically accepted without question. A detailed examination 
of this problem will not be relevant to our present enquiry, and we must 
content ourselves only with showing that this conception is neither absurd 
nor unnecessary. Unless we accept the position of unqualified scepticism 
or absolute illusionism, we have to admit the existence of a timeless entity, 
be it God or time or atoms or the individual souls. It is generally accepted 
in Western philosophy that the soul is immortal ; its immortality is, however, 
not clearly defined as existence through all time, but rather as existence after 
death. If the soul is denied pre-existence and is believed to come into 
being with the birth of the present body, it becomes difficult to believe 
in its endless future existence. It is a truism that things that have a 
definite origin are liable to destruction. And so unless we are prepared to 
accord a timeless existence to the soul, it will not lie in us categorically to 
assert its immortality. Again, God at any rate is believed to be a timeless 
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entity ; and, if God is by nature an active principle, His activity too will be 
coeternal with His being, and it must express itself in the process of 
creation or destruction, and whatever may be found to be reasonable to 
predicate of God in the way of His activity must be supposed to exist 
through all time. Then, again, the individual selves, who are prima facie 
supposed to have a somewhat independent existence apart. from God, 
cannot be supposed, without giving rise to absurdities, to. have begun their 
career from a definite point of time. If they are supposed to be created 
by God in time and as such to be destitute of a pre-existence, no proof 
can be put forward to establish their immortality, which is the accepted 
position of most of the philosophers of Europe, barring of course the 
materialists and sceptics. It is refreshing to find that Dr. McTaggart is a 
staunch believer in the pre-existence of the self, and he has proved his 
thesis by arguments which are not liable to be easily assailed. But to the 
problem of immortality we shall have to advert in the course of our enquiry, 
and we now propose to deal with the position of God in the Nyàya and 
Vaisesika Sütras.^ 


NO MENTION OF GOD IN THE SOTRAS 

It is a matter of surprise that in the enumeration of the objects of 
authentic knowledge (L].9.) there is no specific mention of God, and in 
the proofs adduced for the existence of a unitary soul-entity as distin- 
guished from the psychological processes, there is not the slightest allusion 
to God either as a supreme soul primus inter pares or as a separate category. 
We also miss any reference to God in a most expected quarter. The 
Nyaya and Vaisesika schools are zealous advocates of the supreme authority 
of the Vedas in the matter of religion, and though they do not believe 
either in the eternity of word-essence or the uncreated character of the 
Vedas as the Mimathsaka does, there is no explicit statement of God as 
the author of Vedic revelation in the Sūtra. This seems curious, inas- 
much as the authority of verbal testimony, not excepting the authority 
of the Vedas, is derived from the veracity and infallibility of the speaker 
or writer. In the Bhàsya of Vatsyayana too there is no clear reference to 
the divine authorship of the Vedas, although Vatsyayana is a staunch 
believer in the existence of God. In the Vaisesika-Siitra (11.1.18) the 
authorship of the Vedas is attributed to persons of superior wisdom, who 
are said to be possessed of the power of direct intuition of supersensuous 
things spoken of in the scripture. In the aforesaid work (IV. 5. 1-4), again, 


* For a somewhat elaborate treatment of the problem the reader is referred to my article 
entitled ‘Immortality of the Soul or After-life’ published in the Centenary Normen of the 
‘Udbodhana, the Bengali organ of the Ramakrishna Math, à 
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the Vedic sentences are said to be the product of intelligent persons who 
had first-hand experience of the facts. Now, there is no. decisive evidence, 
so far as the wording of the sutras is concerned, which can enable us to 
conclude that the Vaisesika-Sütra definitely and clearly assigns a place. to 
God in its scheme of metaphysics. The evidence of the Nyaya-Sütra too, 
we shall see, is not more definite, and there is room for speculation that 
these systems were, at any rate in their period of inception, without definite 
predilections or commitments in favour of God. The sütras 19-21 of 
chap. IV, sec. l, in the Nyaya-Sütra are the only textual passages which 
allude to God as the creator of the world. But the first sütra, which speaks 
of the inadequacy of the individual's karma (moral actions) as the causal 
principle and makes God the creator of the world, is treated of as the 
primi facie view, which is rejected in the next sūtra. The third sūtra in 
the present context is interpreted by Vatsyayana as establishing the necessity 
of God's agency. The whole discourse can be summed up in the following 
words: The actions (karmas) of men are not the self-sufficient cause of 
the world, and so for the creation of the world we must postulate the agency 
of God. The answer to this contention is that this position cannot be 
maintained. If the actions of men were immaterial and God alone was the 
sufficient cause of the world-order, there would be no raison d’étre. for 
moral activity. But we cannot conceive that results can take place without 
previous deeds. The third sūtra ‘Tatharitatvadahetul’ has been interpreted 
by Vatsyayana in the following way: ‘The actions of men are by them- 
selves incapable of producing their fruits, but these are directly made 
fruitful by the agency of. God. So the previous argument is inconse- 
quential.’ The results of this discourse, as interpreted by the scholiast, 
seem to establish the fact that for the creation of the world God’s agency 
is indispensable, as it is God alone who can dispense the rewards and 
punishments proper to men’s actions in previous lives. Men’s actions 
are not self-sufficient to produce their results, which are realized in the crea: 
tion of the world only because there is an ominiscient and omnipotent 
Being behind them as the judge and ordainer of the fruits. So actions 
too are contributory factors to creation, but the direct. agency is in the 
hands of God. 

* But this is not the only possible interpretation. The vrttikara has 
given an alternative explanation which entirely dispenses with God's 
agency and seeks to explain the failure of men's actions as due to thé 
absence of previous merit (adrsta). The divergence of interpretation, 
which is made possible by the cryptic language of the siitras, leaves room 
for honest doubt whether the admission of God. into the architectonic 
plan of Nyàya-Vaisesika metaphysics is strictly demanded by a logical 
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necessity. Moreover, the introduction of this question of God’s agency 
into the discussion of the origin of the world is made by way of incidental 
reference in the Nyaya-Sütra and cannot be regarded as clinching the 
entire dispute. The purport of the Sūtra seems to be to wage a crusade 
against those.theories which denied the efficacy of karma and hence the 
moral foundation of the world-order. But in spite of the fact that the 
Sütra literature is obscure and non-committal on this vital issue, the later 
Nyaya-Vaisesika literature, beginning with Vatsyayana and Prasastapáda, 
down to the latest developments in the Navadvipa school, is noted for its 
staunch defence of God's existence against the attacks of atheistic schools, 
and the Nyaya-Vaisesika school has rightly come to be respected as the 
masterful champion of theism. We therefore propose to consider the 
contributions of these writers to the evolution of the theistic doctrine in 
this school. 


RECOGNITION OF GOD IN THE SCHOOL 

Vatsyayana holds that God is a soul primus inter pares, although 
distinguished from ordinary souls by reason of the absence of moral defect, 
error, and inadvertence and the eternal presence of superabundant 
righteousness, pure knowledge, and supernormal powers, by virtue of which 
He is capable of creating the world by a mere fiat of the will. He is the 
shelter of all creatures and protects all beings like an affectionate father. 
He is possessed of eternal knowledge of all things. God is not a simple 
existent without any characteristic, as an uncharacterized entity is only a 
conceptual fiction. Vacaspati Misra gives voice to a possible objection to 
the possession of superabundant mercy by God on the score of the presence 
of undisputed suffering and pain in the created world. The usual explana- 
tion of the inequalities in the world-order by reference to the unequal 
values of the past actions of individual souls is but a poor defence, inasmuch 
as these actions are not self-productive of their results, and if God abstains 
from dealing out the fruits of actions, the world-order would be destitute 
of the imperfections and limitations that are unfortunately ruling rampant. 
Vacaspati answers the objection with his usual boldness. Although God 
is all-powerful and-there is no limit to His mercy, He cannot subvert the 
moral laws, which are by their nature immutable. God's omnipotence is 
subject to the supremacy of the moral law, and the moral law is rather the 
law of His own being and also of the being of individual selves. There can 
be no escape from the consequences of moral actions except by enjoyment 
thereof. Man remains unfree so long as he is not absolved from the bonds 
of actions, good or bad, and the creation of the world is- solely motivated 
by the supreme desire of God to create opportunities for the individual 
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selves to work off the load of their actions. Suffering is not an un- 
mitigated evil. It serves to make men feel disinclined towards the 
things of the world and helps them to realize the vanity of worldly 
pleasures. This detachment and disinclination is the condition precedent 
for all spiritual progression, as it induces man to contemplate the means 
of escape from the worries of transmigration, and he finds the ‘means in 
the philosophic realization of the true nature of the self and the world 
and their mutual relationship. So suffering is a blessing in disguise.’ 
Unalloyed pleasure on the other hand would make a man forget the 
highest interests of life and its true mission, and degrade him to the rank 
of the lowest brute. Suffering is thus a propaedeutic discipline and a 
necessary preparation for the achievement of the highest goal, viz. un- 
fettered freedom, the summum bonum of life." 


MOTIVE OF CREATION 

Another difficulty is raised, Why should there be a will to creation 
at all? All activity is normally motivated by some ulterior purpose of satis- 
fying a need either in the way of acquisition of an advantage or avoidance 
of an evil. In the case of God no such motive can be supposed to set free 
an activity, as He is ex hypothesi free from all disadvantages and is self- 
sufficient and self-satisfied. A God with an unsatisfied want would be a 
contradiction in terms. It has been maintained that God engages in 
creative activity in a sportive mood. Creation is but a game and 
pastime with Him, and no question of motive therefore can be urged as 
necessary. But Uddyotakara refuses to be convinced by this argument, as 
even play is not a motiveless activity. It is resorted to only with a view 
to enjoyment of the pleasure which is derived from it, and also because 
abstention from play causes uneasiness to those who are lovers of it. 
But such a contingency cannot be conceived to be possible with reference 
to God, because He is absolutely free from all shades of uneasiness and 
worry. The theory of playful activity therefore cannot be regarded as a 
. satisfactory explanation of God's creative impulse. The second theory 
that God’s creative activity is inspired by a desire for demonstrating His 
infinite powers and glory in and through the inconceivable varieties and 
complexities of the created world does not seem to stand a better chance 
of success. The question arises, Why should He be eager to give a demon- 
stration of His glory? Certainly God does not gain any advantage from 


? Nyayakandali, p. 53. 5 
3 CË. But he that creeps from cradle on to grave, 
Unskilled save in the velvet course of fortune, 
Hath miss'd the discipline of noble hearts. 
? W. R. Sorley's Moral Values and the Idea of God, p. 946. 
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His adventure, nor do we conceive of any possible loss on His part if He 
ceases from this enterprise. If any advantage or disadvantage could accrue, 
God would be a lesser God—in other words, would cease to be God. What 


that it is God's nature to do so. Cosmic activities are an essential part 
of His being, and Godhood minus cosmic functions is an unintelligible 
fiction. It may be interesting to observe in this connection that Gauda- 
pada too, in his Mandükya-karika, has summed up these views in a 
couplet and drawn the same conclusion with Uddyotakara that it is the 
essential nature of God to engage in creative activities, as no motive can be 
alleged with reference to one who has no unsatisfied want. There can 


be no questioning again with regard to ultimate facts and constitution 


their behaviour and not a priori. So no question of motivation is either 


But the opponent raises another objection. Granted that God is 
dynamic by His very constitution and nature, but this would make His 
activity a perpetual Necessity, since one cannot resist one’s nature, and 
perpetual cosmic activity would make the periodic dissolution of the 
world-process an impossibility. Moreover, there would be simultaneous 
Creation of all objects, but this is opposed to our experience, Things are 
produced on a graduated scale, and the Process of creation and dissolution, 
of distribution and redistribution of causal energies, is attested to be the 


and are unfolded in the Spatio-temporal order of the universe. So no such 
consequences are possible. 
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GOD AND THE MORAL ORDER 

God, again, is the supreme ruler of the universe, and this supremacy 
is coeternal with His being. His powers are infinite and unlimited. 
Ordinarily, power is acguired by virtue of moral excellence, which 
again is achieved by moral exertion and activities. If God’s powers are 
coeternal with His own being and, as such, not acquired by religious 
merits or moral activities, then the universality of the moral law would 
be untenable, as God would be placed above its jurisdiction, But this 
should not cause a difficulty. If the moral law is to be an eternal ruling 
principle, it must be found to exist in its perfection as a ne plus ultra some- 
where, and it is found in God. The moral law is supreme because God is 
supreme and the law is but the manifestation of His being. In the case 
of individuals their powers are but the outcome of moral and spiritual 
excellence, which too is actually acquired, no doubt, but this achieve- 
ment is made possible by the eternal moral perfection that is in God. 
If the supremacy of God were the product of acquired moral excellence, 
the unobstructed supremacy of the laws of morality would be an impossi- 
bility and a chimera, a consummation that might be piously hoped for but 
never possible of realization. Moreover, the hypothesis of acquired perfec- 
tion and acquired supremacy in God would be tantamount to a denial of 
God and the eternity of divine justice, and the result would be a negation 
of the moral foundation of the world-order.* 


GOD AND THE WORLD-ORDER 

The previous arguments have served to make it clear that God may 
be a plausible existent, but no proof has been adduced to establish the 
existence of God as a matter of logical necessity. Is there any logical proof 
of God? Is it absolutely necessary that we must admit His existence, and 
can the world-order not be explained except on this hypothesis? We 
propose to consider the logical proofs that have been advanced by the 
philosophers of this school. Now, we are familiar with thrée different 
classes of existents. In the first place, there are objects which are obviously 
known to, be products of intelligent and thoughtful agents, such, for 
instance, as palaces, gates, walls, pens, chairs, and tables. In the second 
place, there are existents which are admitted by a general consensus of 
opinion to be destitute of any author and as such to be eternal existents, 
such, for instance, as atoms and space. In the third place, we meet with 
existent facts which are susceptible of being suspected as made by some 
intelligent agent, viz. the body, the mountain, the sea, the tree, and other 
such objects. The doubt of intelligent authorship legitimately arises 


* Nyayavarttika, p. 464. 
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with regard to the last-mentioned category of objects on account of their 
striking similarity with objects of the first class and also on account of 
the divergence of views among philosophers of rival schools. There is no 
categorical evidence for the absence of intelligent authorship either. It 
is certainly true that no man has seen them to have been produced by an 
intelligent author, but absence of perceptual evidence is no proof of the 
absence of an intelligent author, as such an author may legitimately be 
supposed to be invisible like atoms etc. Absence of perceptual evidence 
can be regarded as proof of absence of the object only when the latter is 
amenable to perception and not otherwise. In the case of the body, the 
tree, the mountain, etc. they are known to have a definite origination in 
time and to have been non-existent before their origination. Who has 
brought them into existence? It can legitimately be inferred that they 
have been brought into existence by an intelligent maker who had 
knowledge of the material causes and the process of production, just as 
palaces and roads are built by a knowing person. Both these sets of 
phenomena are seen to come into existence at a definite point of time 
and they evince the same intelligent plan and teleology. Why, then, 
should one set of phenomena be supposed to come into existence indepen- 
dently of a maker and not the other set, although we find very little 
difference between them so far as the teleological character of their construc- 
tion and their definite origination in time are concerned? But it may be 
objected that the origination of the grand phenomena of nature—the 


* Vide Tatparyatika, Pp. 602-3; Nyayakandali, pp. 54-5, 
116 


a 


NYAYA-VAISESIKA 


It has, however, been contended that this teleological argument is 
futile as it leads to sel£contradiction. Even if it is granted that the world 
has an agent who is possessed of intelligence and forethought, there 
is no escape from antinomies. The reason is that all knowledge is 
produced by an impact on our organic sensibilities; and if the ultimate 
author of the universé be possessed of a psycho-physical organism, all his 
cognitions would be contingent events, and so he could not be regarded 
as omniscient. Moreover, all his cognitive activities would be subject to 
the limitations of sense-faculties, and he would not be able to enyisage 
the super-subtle causes of the world and so would not be the creator. If 
it is supposed that God is independent of a physical organism, it will be 
extremely difficult to imagine how He can have knowledge at all, and, 
still further, how He can operate upon the atoms, the ultimate constituents 
of the material world. If you deny a bodily organism to God, you will 
have to deny all intelligence and purposive activity on His part; and 
to think that He has an eternal body associated with Him will lead 
to absurdities, as an eternal body is as impossible as an eternal world. 
And if He is possessed of a body of limited dimension, it will be liable 
to origin and destruction; and furthermore, He will not be in touch with 
all matters lying outside the body. If sense-organs are added to the 
organism, all the cognitions and volitional activities will be as transitory 
as ours, The result will be that an unthinking and unintelligent God 
will have to be posited, and this will be an absurdity. Nor can we 
suppose that God is entirely unassociated with a physical organism and 
is possessed of eternal intelligence, eternal desire, and eternal will, because 
there is absolutely no warrant for this supposition, as all knowledge and 
yolitional activity are seen from experience to be contingent on the 
possession of a nervous system and cerebral functions, which are sought 
to be denied of God. God thus becomes a chimera and a fiction of the 
imagination, whether we affirm a physical organism with a cerebral 
system and nervous organization or we deny the same of Him. It is better 
therefore if we desist from the supposition that the world-order has an 
intelligent author. 


E THE BEARING OF THE BODY UPON PSYCHICAL ACTIVITIES 

In reply to these charges the philosophers of this school have 
pointed out that the opponents have failed to appraise the relation of the 
body to the psychical activities at its proper worth and to observe that 
voluntary activities are not in any way contingent on the possession of 
a physical organism, although from a surface view of things this may seem 
to be the necessary condition. What is the condition of voluntary activity 
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—the association of the physical organism or the influence exerted by an 
active principle possessed of relevant causal efficiency? The mere asso- 
ciation of the physical organism is irrelevant to volitional activity, as we 
do not find any such activity when a person is indifferent or in deep 
sleep, in spite of the fact that the physical organism is present intact, 
So we must set down voluntary activity to the exertion of an active agent 
possessed of causal efficiency irrespective of his association with a physical 
organism, which has been found to have no bearing upon it. If the 
possession of a physical organism be a necessary condition for the exercise 
of voluntary activity, we cannot explain how the agent can control his 
own body, as the help of another bodily organism cannot be obtained for 
the purpose. It can be contended that even in the controlling of the 
body the presence of the body is an essential condition. Yes, but the body 
is not present as the condition, rather it is the object of the controlling 
activity, and similarly in the case of God's activity the object to be operated 
upon is present in the shape of the atoms which are the constitutive 
principles of the material world. But it has been further urged that the 
controlling activity that is exercised upon one's own bodily organism is 
made possible by dint of a desire and volitional urge, and this desire and 
the volitional urge are seen to occur only in association with a bodily 
organism and not in its absence. So the presence of the bodily organism 
must be admitted to be the condition of these psychical activities, which 
are admittedly the internal springs of the physical control; and thus the 
bodily organism will be the indirect condition of all physical controlling 
movements. The presence of the physical organism is thus to be set 


ex hypothesi destitute of any such organism, the exercise of voluntary 
controlling activity will be impossible. But this argument too is not 
convincing. Even if it is admitted that the medium of the physical 
organism is a necessary condition for the emergence of psychical activities, 
for which there is no proof beyond the matter-of-fact evidence that we have 
no experience of a psychical activity except in association with a body, 
which may be a mere accident, still it may be legitimately maintained 
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from any bodily organism, should clinch the proposition that ‘all effects 
are the products of an intelligent agent. But it may be contended that 
the emergence of desire and volition is contingent upon a bodily organism, 
and for the emergence of these psychical activities at any rate, God will 
stand in need of a physical organism. Yes, the contention may have some 
plausibility with regard to those psychical activities which are events in 
time, but with reference to eternal psychical facts it has absolutely no 
force and no bearing. Nor is there any logical incompatibility in the 
supposition that God's cognition, desire, and volition are eternal verities, 
uncaused and unproduced. Of course, these psychical phenomena are 
always observed to be transitory events in our experience, but that is no 
argument that they cannot be eternal in any substratum. Such qualities 
as colour and taste are ordinarily perceived to be transitory, but they are 
admitted to be eternal verities in atoms. The transitoriness or perma- 
nence of qualities is relative to the substrata in which they are found. So 
psychical attributes too may be permanent fixtures just like the physical 
attributes of colour etc., and there is no inherent logical absurdity in this 
supposition. 


GOD'S KNOWLEDGE AND WILL ARE ETERNAL 


The permanent existence of these necessary psychical activities in 
God has been shown to be plausible, and we think it possible to prove 
it by a reductio ad absurdum. ‘The arguments of the opponents have 
failed to shake the foundational -universal proposition that whatever 
is possessed of an origin has for its author an intelligent agent ; and once 
the origination of the world-process is admitted, the inference of an 
intelligent author becomes irresistible. And if an intelligent author of 
the universe is established as a matter of logical necessity, the nature of 
his intelligence and volitional activity will be determined in conformity 
with his authorship. They will have to be admitted to be of such a 
character as not to be in conflict with his cosmic activities. "The cosmic 
activities presuppose an intelligent agent who has a direct knowledge of 
the materials and the modus operandi necessary to bring about the 
universe. Certainly this knowledge of all existent facts extending over 
all’ divisions of time cannot be a contingent event, as in that case God 
will have to be assumed to be ignorant of whatever has happened in the 
past and so will have no agency in that regard. If His knowledge is as 
transitory. as ours, it will have no application. to the future, and so God 
will not be the controller of the future course of events. If, however, 
it is supposed that God has an infinite series of cognitions, volitions, and 
desires, produced in regular succession and all these have reference to 
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all things, possible or actual, still we shall have to admit a number of 
psychical acts which are absolutely without any similarity to our 
psychical activities. It will be simpler and more convenient to suppose 
that God’s cognitive activity is one and eternal and so also the other 
psychical: activities. The admission of God as an author of the universe 
will necessitate the postulation of eternal psychical activities which are 
necessary for the creation, superintendence, and control of the universe. 
These attributes are consequential to God's cosmic functions, and to seck 
to refute the existence of God on the ground of the impossibility or 
improbability of these attributes will be a roundabout procedure, without 
any logical validity. If you expect to deny God with any show of 
plausibility, you ‘will have to prove either that the universe does not 
presuppose an intelligent maker or that it is existing as a finished product 
for all eternity, which is the position of the Jainas and the Mimàrhsakas. 
If, however, the positions adumbrated cannot. be maintained with any 
semblance of logic, the admission of God and of His consequential 
attributes and powers will follow as a matter of indisputable logical 
necessity. The opponent, who builds his destructive logic on the 
apparent absurdity of the consequential attributes of God, has only to 
be reminded that his generalization that psychical attributes cannot be 
eternal is based upon purely empirical data and does not bar out the 
contrary possibility by a reductio ad absurdum. We have, however, 
-seen that the eternal existence of relevant psychical activities in God 
follows as a corollary from the nature of the universe, which becomes 
unintelligible unless an omniscient and omnipotent creator and ruler is 
postulated: 


THE INDIVIDUAL SELF IS CENTRAL TO CREATION 

We now propose to discuss certain other consequential problems 
before bringing this dissertation to a close. The main ground of the 
proof of God has been shown to be teleological, and this teleological 
argument again is ultimately based upon the argument of the moral law 
—the law of Karma. The raison d'étre of creation is found in the moral 
necessity of providing the rewards of actions done by individual souls 
in their previous lives; and so in the philosophy of the Nyaya-Vaisesika 
school, and of all schools of Indian thought which believe in creation, the 
individual self holds a prerogative position of honour, since the entire 
creation is. believed to centre round him and to provide only the stage 
on which the drama of his destiny will be played. God has no destiny 
rand no personal mission. He is only the judge and ordainer of moral 
deserts; in other words, He has only a judicial and executive duty which 
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He discharges out of an irresistible sense of justice to uphold the 
supremacy of moral laws, and we have seen how God's justice is tempered 
with mercy. But a question of logical difficulty raises itself in this 
connection, viz. the relation of God with individual selves whose destiny 
is guided by Him. The merits of individuals inhere in the individual 
souls ; and if God is to operate upon these merits, it has to be shown how 
God comes into relation with these. The individual selves are held to 
be ubiquitous substances, and so also is God. It has been held by some 
thinkers that two ubiquitous substances may be related by way of 
uncaused conjunction ; and if this relation is accepted, we can explain the 
relation of God with individual selves as one of uncaused conjunction, 
God being connected with the individual souls for all eternity and, 
through this, with their merits. But this relation of uncaused conjunction 
is not universally admitted, and so another relation acceptable to all has 
been propounded by Vacaspati Misra. The individual selves are connected 
with the atoms, as they also are eternal entities ; and these atoms are con- 
nected with God. So God and the indiyidual selves are connected through 
the medium of atoms. Even indirect relation is of service for causal 
operations. Here also the relation of God to individuals may be explained 
either through atoms or through the mind, both of which are eternal 
existents and are eternally conjoined with God. So we see that the relation 
of God and individuals is not logically inconceivable, ‘although it is not 
possible to give any definite judgement as to the peculiar extension of the 
relation, whether it is of unlimited extension or of limited extension. The 
question is inspired by idle curiosity and does not have any metaphysical 
importance. It is sufficient that a relation is logically conceivable, and the 
question of extension and the like appears to be based upon irrelevant 
analogy of spatial relations of material bodies, which cannot be pushed 


too far. 


GOD'S ACTIVITY IS ETERNAL 

Another question may be raised. Granted that God is the creator of 
the universe, but then He may take a holiday and retire from the cosmic 
fynctions, which may take their destined course under their own laws. 
What argument makes you suppose that God will be the eternal controller 
and guide of every detail of the world-.process? The answer is that the 
same necessity which makes God's activity inevitable in the pastis present 
throughout the world-process. The blind forces of nature cannot be self- 
guided, and for their control and guidance the supervision of an intelligent 
being is necessary. The movements of natural forces, the elements, the 
atoms, and so on are perpetually going on and they are meant to serve 
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some purpose; and who makes their movements fruitful and who again 
imparts activity to them „but God? So God is an eternal living force 
and the eternal judge and ordainer of the moral order, but for whose inter- 
vention and guidance the world would fall to pieces like a piece of rotten 
cloth. 


PLURALITY OF GODS IS A METAPHYSICAL IMPOSSIBILITY 


But a question arises, Is a plurality of Gods possible? No, there is 
but one God and one God alone. Why should a plurality of Gods be 
postulated at all? If one God is impotent to bring about the world-order 
or to maintain discipline, a number of Gods with different functions allotted 
to them may be necessary and we shall have a republic of Gods and not 
absolute monarchy. But are these Gods omniscient? If they are not 
omniscient and omnipotent, they will be as impotent and helpless as we 
mortals are, and so they will not be equal to the task of creation and 
control of the world, which requires just these attributes. The result will 
be a failure to explain the world-order. If they are omniscient and omnipo- 
tent one and all, it is logically simpler and more economic to postulate 
the existence of one such God, for He will be able to discharge the cosmic 
functions alone and unaided. Apart from considerations of simplicity and 
logical economy, the postulation of a number of equally omniscient and 
omnipotent Gods will lead to insoluble complications. ‘There is no certi- 
tude that they will act in unison and accord for all time, and there may 
arise occasions when they may differ. The result will be an unrelieved 
anarchy and confusion. If, however, it is supposed that these Gods will be 
guided by the counsels of one among them who will be the President, a 
primus inter pares, just as we see in the systems of democratic government, 
then, again, the President will be the virtual God and the supreme ruler, 
if his mandate is obeyed by all. If it is supposed that these omniscient 
. Gods will never have occasion for dispute, since they will all be persuaded 
of the wisdom of a particular line of action and will therefore act in 
complete agreement, then of course none will be the ruler of the universe 
and so none will be God. But why should we at all believe in such a 
republic of Gods—what logical necessity is there which will make us bless 
the theory? Absolutely no case can be made out for this hypothesis, and so 
we must reject it without hesitation or scruple. Polytheism as a philo- 
sophical doctrine is absolutely an illogical and superfluous hypothesis, and 
it should be clearly recognized that India never favoured this doctrine 
either in theory or in practice, though unsympathetic critics, owing to 
their ignorance of the inwardness of Indian religious practices, have 
maligned the people of India and their religion on this ground. 
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RELATION OF THE INDIVIDUAL WITH GOD 


We shall conclude our dissertation by adverting to a question of 
supreme importance. It is a truism that the Nyaya-Vaisesika school staunchly 
believes in the infallibility*of Vedic religion, and its allegiance is not con- 
fined to the ritualistic portion of the Vedas alone, but extends to 
the Upanisads also, although this school follows its own interpretation 
of them. The Nyaya-Vaisesika school does not believe in monism, and 
its philosophy can be characterized as uncompromising pluralism. ‘The 
relation of individual souls to God is neither one of pure identity nor one 
of identity in difference, but one of absolute and unqualified otherness. The 
relation of God to the individual selves is not internal but strictly and 
purely external. God is alluded to as being in the position of a father to 
the suffering souls, and His cosmic activity has been spoken of as inspired’ 
by considerations of justice and mercy alike. The supreme solicitude of 
God for the deliverance of suffering creatures from the meshes of trans- 
migration is also alluded to in clear and unambiguous language in the 
Bhasya of Vatsyayana. But man’s relation to God is not clearly emphasized 
in the ancient literature. It is only in the works of Udayana that we find 
this topic broached. Udayana begins his Nyäya-kusumāñjali with an 
impassioned salutation to God, and in the course of his writing he speaks 
of the worship of God as instrumental in the achievement of salvation and 
enjoyment of heavenly bliss, whichever may be sought for by His devotees. 
He goes on to state that philosophical speculation is a kind of worship of 
the Deity and has its supreme justification and fulfilment only in so far 
as it leads the enquiring soul to surrender himself to God's.protection and 
mercy. We are tempted to believe that the predominance of the devotional 
attitude in subsequent Nyaya literature is entirely due to the influence of 
Udayanacarya. It is remarkable that Vardhamana took’ great pains to 
reconcile this statement of Udayana with the orthodox Nyaya position that 
salvation is achieved by an unerring realization of the true nature of the 


„self, and this supreme saving knowledge is effected by proper understanding 


of the sixteen topics only. There is no room for love of God or worship of 
God or knowledge of God as an instrument of salvation. Vardhamana 
thgrefore was at great pains to bring it into line with the central position 
of the Nyàya philosophy, and he succeeds by making knowledge of God 
contributory to self-realization. But Udayana in the concluding passages 
of the Nyaya-kusumaiijali emphatically maintains that worship of God is 
essential for salvation, and his pleadings and advocacy of the necessity and 
logical possibility of self-surrender and meditation on God are unsurpassable 
for their devotional ardour, impassioned enthusiasm, and moral fervour. 
A better and more successful advocacy of theism is difficult to conceive. 
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The Nyaya-kusumanjali will remain, we may be permitted to remark with- 
out exaggeration or partisan spirit, one of the best works on theism in the 
whole of world literature, noted alike for its spiritual earnestness and logical 
consistency. The philosophical literature of India, and not only of the 
Nyaya-Vaisesika school, would have been pro tanto poorer and weaker if 
Udayana had not been born to enrich it by his masterly contributions. 


124 


Cl ai 


6 
* NAVYA-NYAYA 


THE SCHOOLS OF INDIAN LOGIC 

M. Dr. Satish Chandra Vidyabhusan introduces three broad divisions 

into the schools of Indian logic, namely, ancient, mediaeval, and 
modern. According to him ancient Indian logic deals with the sixteen 
categories, pramàna, prameya, etc., comprising such heterogeneous elements 
as the doctrine of salvation, birth, death, and the nature of the soul. 
Mediaeval logic, on the other hand, concerns itself with one category 
only, pramana, and touches upon the others only so far as is necessary 
for its proper elucidation. Inference, a kind of pramàna, which was briefly 
noticed in ancient logic, receives full treatment from the mediaeval school. 
Prameya, the object of knowledge, is rejected on the ground that it is useless, 
in works on logic, to treat of the soul, birth and death, topics which are 
comprised in this category. Mediaeval logic is therefore termed pramana 
Sastra, the science of right knowledge. 

Vidyabhushan has not given us any clear definition of what he under- 
stands by modern logic. He holds that in the early writings of the modern 
school there was some attempt to combine the categories of the Nyaya and 
the Vaisesika, but later modern logic has selected only one topic, pramana, 
to the exclusion of the remaining fifteen topics of the ancient school. 
Modern logicians reject the division of the pramana into the subdivisions 
prescribed by the Buddhists and the Jains, and accept the orthodox division 
of pramüna into four. They also take note of certain Vaisesika categories, 
which are discussed along with the theory of perception. But the main 
emphasis is on the formal accuracy of linguistic expression.’ 

Mm. Dr. Ganganath Jha thinks that the modern school has freed itself 
from the groove of the Nyaya-Sütra and betaken itself to the rigid course of 
strict reasoning. Udayana is the pioneer of this school, which has reached 
its consummation in the Tattva-cintàmani of Gaügesa. Dr. Jha, however, 
suggests that there is one criterion which serves to demarcate very clearly 
the Prácina from the Navya Nyaya. The later Naiyayikas (logicians) do 
not concern themselves much with metaphysics as stich, but remain satisfied 
if they can arrive at correct definitions ; laksana-pramanabhyam vastu- 
siddhih is their dictum, and to laksana and pramana alone they turn. 


1 History of Indian Logic, pp. 158, 402, and 405. 
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By this criterion, then, we shall be justified in dividing Nyàya into 
three schools: (1) Pracina or old, represented by Gautama and his 
commentators ; (2) Madhyama or mediaeval, represented by the Jaina and 
the Bauddha writers, who, though confining their attention to the pramanas, 
do not devote themselves entirely to the verbal accuracy of their defini- 
tions; and (3) Navya or modern, which deals only with pramanas and 
laksanas; and even here, the concentration is mainly on the verbal laksanas 
or definitions of things. It has to be borne in mind that, in point of time, 
there is constant overlapping in this division.’ 

Dr. A. B. Keith in his short review of the Tattva-cintàmani holds that 
in it ‘the doctrine of the theory of knowledge is presented in a definitive 
form freed from intermixture with the miscellany, of contents of the 
Sütra [Nyaya-Sütra], and placed in a position to confront the attacks of the 
Buddhists and the Jains'? Dr. Keith intends to convey the idea that there 
is no cardinal difference between the ancient and the modern logicians— 
only the novel technique of language confers upon the band of logicians 
headed by Gangesa the epithet ‘modern’. Dr. S. Radhakrishnan hints 
at a change of outlook in modern Nyàya, and suggests that the modern 
Naiyayika pays exclusive attention to pramdnas or the means of knowledge 
and the theory of definition and discards altogether the question of 
prameyas or the objects known.* 

Let us now review the remarks of the great scholars on the characteristic 
features of modern logic. Gangesa's Tattva-cintüámani is a work on episte- 
mology and logic: Can we expect him to discuss all the metaphysical 
questions in that treatise? If he does not, can we blame him for leaving 
aside metaphysics? But, as a matter of fact, Gangeéa does discuss many 
metaphysical questions which have a bearing upon the theory of knowledge. 
He is a methodologist. His logic is not metaphysics. Therefore, it is not 
to be expected that he will pay particular attention to metaphysical problems 
in his logic. It is a truism that Gangesa and his followers are very particular 
about the accuracy of their definitions. But this accuracy presupposes 
a thorough knowledge of the things defined. Moreover, if Gangesa, realizing 
the vastness of the scope of epistemology, does not append it to a meta- 
physical treatise, does he do anything wrong or does he express his antipathy 
‘to metaphysics? He takes for granted the metaphysics of his predecessors, 
and every chapter of his work is full of their metaphysical findings. His 
dissertations on universals, negation, manas, sense-organs, inherence, and 
God should not be overlooked. 


? Sadholal Lectures, pp. 266-8. 
? Indian Logic and Atomism, p. 34. 
* Indian Philosophy, II. pp. 40-2. 
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Gaügesa's treatment really paves the way for sound metaphysics. 
Sound epistemology and logic should precede metaphysics. The stable 
universe of realities should be based upon the solid rock of the data of our 
experience. We should #bserve facts and discover laws and, on the basis 
of observation, construct our metaphysical edifice. Mystic intuition should 
not be the only source of metaphysics.. Gangesa does not minimize the 
importance of mystic intuition, but at the same time he does not give a 
free hand to it in the matter of philosophical speculation. He laid the 
foundation of the revised metaphysics of the Vaisesika school by making 
some attempt to revise the Vaisesika categories in the light of the new 
theory of knowledge, but left the unfinished task to be completed by his 
successors. 

Modern logic gradually emerges from the seed of free thinking sown 
by Gangesa. The younger Vacaspati Misra places equal reliance upon the 
authority of perception and of the Srutis, and holds that the truth of 
perception cannot be cancelled by the authority. of a Vedic passage simply 
because the latter is held to possess a superior authority. Sankara Misra is 
bold enough to discard the authority of any Vedic passage that contradicts 
the truth of valid perception. "This attitude towards the authority of the 
Vedas constitutes the line of demarcation. The neo-logicians prefer to be 
guided by the evidence of perception and inference, though in transcen- 
dental matters they do not intend to interfere with the authority of the 
Vedas.’ 

Raghunatha Siromani and other such free thinkers do not hesitate to 
subject the traditional theories to severe criticism and to bring about 
fundamental changes in the structure of Vaisesika metaphysics, if sound 
perception and inference demand such a change. The ancient writers 
failed to raise their voice against the sütrakaras. Whenever they tried to 
introduce a new idea, they did it with the help of some other authority 
or adopted some device to avoid the unpleasant task of disowning the 
authority of their masters. Vatsyayana’s amviksü is based upon perception 
and the Agamas,* whereas the tarka of the modern logicians is based upon 
perception alone. "The modern logicians may be indebted to the Bauddha 
apd the Jaina thinkers for this free thinking, but, be it said to their credit, 
they have not allowed themselves to be carried away completely by the 
speculations of the latter. They keep their minds open but at the same 
time cherish a profound and deep-rooted love for the tradition they are 


born and brought up in. : 


* Bheda-ratna, p. 65 and Khandanoddhara, pp. 30 and 34. 
* Nyaya-bhàsya, p. 4. 
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VALID KNOWLEDGE 

Valid knowledge lies at the root of every sound system of metaphysics. 
Is valid knowledge possible? The Naiyayikas answer that it is possible, 
because the validity of knowledge is ascertained by subjecting it to an 
adequate test. This problem has a history behind it. The sütrakaras take 
the possibility of valid knowledge for granted and do not closely examine 
their assumption. Nagarjuna and his followers hold a sceptical view 
about the existence of valid empirical knowledge. The Naiyayikas and 
Mimarhsakas join issue with the sceptics. The resulting contest forms an 
important chapter of epistemology. GangeSa’s Tattva-cintamani does not 
embody the earlier phase of the debate. Among the modern works on logic, 
the Nyaya-kaustubha has only a passing reference to the starting point 
of the problem.’ Gangesa represents a more advanced stage. At this 
stage, the argument revolves round the point whether the validity itself 
is intrinsic or extrinsic. He subjects the theories of intrinsic validity of 
knowledge propounded by the Bhatta and Prabhakara schools to severe 
criticism. He also refers to the attempted synthesis of the opposing views 
worked out by the Jains and criticizes it also. 

The two main charges against the extrinsic character of the validity of 
knowledge are‘ (1) if an act of consciousness does not carry with it the 
conviction that it is valid, then no activity or movement of the cognizer 
can follow from it, and (2) if an act of consciousness does not bear the stamp 
of validity on the face of it, then the process of proving its validity can stop 
nowhere. 

Ganigesa meets the arguments of his opponents thus. He holds that 
an assurance of the validity of an act of consciousness is not necessary for 
physical activity. The mere absence of invalidity is enough for the purpose. 
He means to say that the ascertainment of validity is not the essential con- 
dition of human activities. Assurance of the validity of an act of conscious- 
ness comes later. In other words, our voluntary movement does not 
necessarily presuppose the determination of the validity of an act of 
consciousness which conditions such a movement. 

The second charge has some force in it. If we judge it from the 
theoretical point of view, then the problem remains insoluble. But human 
nature is satisfied if a man takes only a few correct steps to prove the validity 
of his initial consciousness. Suppose a person sees water from a distance, 
moves towards the water, obtains it, and quenches his thirst therewith. Does 
a doubt as to the validity of his initial perception arise in his mind after- 
wards? It is an ultimate element in human nature that man is satisfied 


* Nyaya-kaustubha, pp. 31-2. 
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with a solution which, from the purely theoretical point of view, might 
be incomplete. 

Gańgeśa holds that a perceptual judgement reveals its object in the 
form, ‘This is so-and-so’ and got, ‘I know this is so-and-so’, since the function 
of a judgement is to lead to action, and it is too much to assume that a 
judgement must be self-conscious in order to discharge its own function. 
If an act of consciousness reveals itself as an object of itself, then one and 
the same act of consciousness would become both a subject and an object. 
Besides, if we are sure of the validity of our awareness, then how can a 
doubt arise at all in our minds? The Bhattas hold that consciousness is 
imperceptible but inferred, and that its validity is also inferred along with 
it. Let us explain the several steps that are taken to infer our consciousness. 
"This is a jar’ is the first judgement.’ It only reveals the jar, but we do 
not know that we know the jar. Then cognizedness is produced in the jar. 
The cognizedness is known by us in the form that this jar is being known. 
Then we recollect the induction that whenever the property of cognized- 
ness is produced in an object, there is a process of knowing to produce it. 
This process of knowing, being itself an activity of our self, defies direct 
knowledge. Now we deduce from the above the existence of an activity 
of consciousness which has a bearing upon the judgement that the jar is 
being known. 

Again, does what is directly grasped and not subjected to doubting 
fall on the subject judged or thought about? Price says, ‘Now plainly what 
is genuinely intuited, if it comes within the sphere of judgement of all, 
must always fall on the subject judged about. It is what is given, as opposed 
to what is discovered in or attributed to the given.” 

Gangesa’s answer would be different." His analysis of perceptual 
consciousness is this. He admits that perceptual consciousness is not 
discursive but intuitive. In the perceptual act there is neither wandering 
nor questioning, though it is an actus. He hints at the activity of such 
an act. In the indeterminate (nirvikalpaka) stage of perception a subject 
or determinandum alone is not held before the mind, but the prospective 
subject and the prospective predicate are both presented to it, though they 
stand unrelated. The act of determinate perception which follows in the 
wake of the indeterminate perception ties them together by a bond of 
relation. The relation itself proceeds from one term and flows towards 
another. Two or more terms thus related form a judgement. Each term 
has a distinct position in a judgement. The very direction of a term in a 
judgement makes it what it is, either a subject or a predicate. Determinate 


* Nyaya-kaustubha, p. 34. 
? Perception, p. 162. 
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perception is an actus in the sense of relating or joining together two terms, 
but not in the sense of questioning. In the initial stage of a determinate 
perception we take for granted the reality of the predicate of a subject. 

The other part of the problem of validity,is how validity is imparted 
‘to an act of judgement. Udayana has elaborately discussed this problem 
in Nyaya-kusumarijali and has shown that the validity of a judgement owes 
its existence to a special positive condition which is technically called guna. 
Gatigesa has discussed the problem still more elaborately and cited many 
crucial instances which help to prove the thesis of Udayana. 

Gangesa in his Tattva-cintamani does not deal with one of the most 
fundamental problems, viz. the nature of consciousness. Is consciousness 
presentative or representative? Udayana hints at it in his Atma-tattva- 
viveka. Raghunatha in his commentary on it includes some discussion 
of the problem but puts forward the conclusion of the Nyaya school that 
consciousness is presentative. None of them have thoroughly discussed all 
the hypotheses of representative consciousness. The Sarnkhyas, the 
Buddhists, and the Advaitins mainly subscribe to the hypothesis of repre- 
sentative consciousness. Regarding the nature of consciousness, all admit 
that an act of awareness reveals an object. Is this awareness at the same 
time aware of itself? The Naiyayikas put this question to their actual 
experience and answer it in the negative. Dirinaga and others hold that 
whenever an awareness reveals an object, it must, as the ground of its 
knowledge, have awareness of itself. "The Prabhakaras come forward with a 
similar hypothesis. "They hold that whenever an act of consciousness takes 
place, it enjoys itself and reveals the knower and the known. Gangeía 
subjects the hypothesis of triplicate perception to severe criticism. He 
establishes after a lengthy discussion that an act of awareness and its intro- 
spection are two discrete events and should not be fused together. Kumürila 
holds that an act of awareness can never be a direct object of awareness. 
An act of awareness operates upon its object and produces cognizedness 
on it. That is why the objectivized object is revealed. An act of awareness 
is only inferred by means of its invariable effect of cognizedness. 

Ganigesa has not discussed the hypothesis of transcendental conscious- 
ness He has also not paid much attention to the nature of the relation 
holding between consciousness and its object. Gadadhara in his Visayata- 
vada has done justice to this problem of subject-object relationship. Every 
act of consciousness, he says, has a necessary reference to its object. Con- 
sciousness having no such reference is unthinkable. "Therefore the implica- 
tion of this hypothesis is that the hypothesis of transcendental consciousness 
is untenable, since every event of consciousness has a necessary reference 
either to a particular object or set of objects, while transcendental con: 
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sciousness, if it is in any way related to objects, must be related to all 
objects at the same time. Transcendental consciousness should always be 
omniscient. The subject-object relation (visayata-sambandha) is external. 
The objects are independent of the act of consciousness and the knowing 
mind. Consciousness, like a word, is also related to a past or a future object. 
Each word is related to the object denoted by it ; it was so, and it will be 
so. In this case, a relation subsisting between the two terms (the person 
and his name) holds good even if one of the two terms be absent. An act 
of consciousness is similarly related to its objects. 

Consciousness is formless. Hence, terms like ideas and concepts do 
not find a place in the Nyaya epistemology and logic. We are aware of 
individuals and universals, and common properties of many. individuals. 
We do not know objects through images, but our consciousness directly 
refers to objects lying outside the act itself. In our dreams we do not 
perceive such images as forms of our consciousness, but our consciousness 
refers to extra-mental objects. The dream-objects do not exist in the real 
world and are constructed by our imagination by means of constituents 
which are real. ‘ 


DEFINITIONS OF TRUE KNOWLEDGE 

Gañńgeśa scrutinizes a good number of definitions of true knowledge. 
We shall here discuss only five theories indicated by the definitions of 
‘truth’. 

(1) The Novelty Theory: True knowledge is such as grasps a novel 
object only (i.e. an object not cognized before). ‘The Mimarhsakas and 
others subscribe to this view. Gangesa differs from these thinkers and 
asks them whether a series of perceptions focussed upon one and the same 
object is true. The object as experienced cannot be held to change along 
with its relation to the different minute elements of time, since the minute 
elements of time (ksanas) themselves escape our notice. Thus the object 
of such a series of perception lacks novelty. To say that the first percep- 
tion of the series is true and the others, though having the same character, 
are untrue is absurd. Therefore the novelty theory is untenable. 

(2) The Pragmatic Theory: True knowledge is such as leads to 
sficcessful action. This theory bears a close resemblance to the view 
that ‘the true is the efficient. Gangesa rejects this definition with the 
remark that some true knowledge does not offer an incentive to action. 
The upholder of this theory may urge that what is capable of stirring up 
successful action is called true knowledge. But when we perceive an object 
and satisfy ourselves that our perception is not false, we move to have it. We 
proceed, assuming the truth of our knowledge. Any piece of knowledge, 
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however, cannot stir up our action, which always presupposes the validity 
of its basic knowledge. Therefore the pragmatic theory of truth is not 
tenable. 

(3) The Coherence Theory of Truth: An experience is said to be 
true when it coheres with another experience. It means that the object 
revealed by the experience in question is the same as revealed by another 
experience, Garigesa points out that this definition is wide enough to be 
applicable to a mistake as well. Two persons may mistake a piece of 
rope for a snake. Is their erroneous perception true? 

(4) The Theory of Non-contradiction: The popular view is that an 
experience of an object is true when it is not contradicted. Such a definition 
presupposes contradiction, but the nature of contradiction has not been 
scrutinized. Contradiction implies the true knowledge of the negation of 
the object in question. The implied meaning of contradiction amounts 
to this, that the experience of an object is true when its negation is known 
to be not true, and the experience of the negation of an object is true when 
the object negated is known to be not true, Therefore the definition in 
question involves a vicious circle. 

Similarly, the Advaita theory of objective non-contradiction is open to 
objection, though Garigesa has not touched upon it. 

(5) The Theory of Accordance: The Naiyayikas now ask, ‘What is 
truth?’ and ‘What is falsehood?’ They are not asking how a man can know 
whether a proposition is true or false. They hold that. truth is correlative 
to falsehood. They. frame a theory of truth which leaves enough room for 
falsehold. What they mean to say is that it is the statements or propo- 
sitions, and not thé facts of the world, that are true or false. In other 
words, truth and falsehood are only properties of propositions, judgements, 
and statements. From the above statements it follows that the truth or 
falsehood of a judgement depends upon what lies outside the judgement 
itself. The Naiyayikas also hold that in order to make provision for false- 
hood it must be admitted that truth or falsehood is not a property of such 
forms of consciousness as are related either to a single object or to two or 
more unrelated objects: Truth or falsehood applies neither to the 
indeterminate perception of their school nor to the mystic intuition of the 
soul. Thus, the nirvikalpaka perception of the Buddhist schools (intuition 
of a real particular), in spite of its vividness, is neither true nor false from 
this standpoint. The Naiyayikas further hold that if falsehood is to be 
duly allowed for, then the possibility of knowledge by complication cannot 
but be admitted. The senses, unaided by some cognition, cannot produce 
erroneous judgements. The sense. stimulus initiates the formation of 
these judgements. Hence they are perceptual. The predicate of an 
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erroneous judgement is supplied by a previous event of consciousness. The 
connection of the senses with the object of that event of consciousness 
is established by means of the transcendental contact in the shape of 
memory consciousness. Whenever our senses come into contact with an 
object; an erroneous perception does not instantaneously arise. “There are 
certain elements in a sensed object which provoke our memory of some 
other object. Our sense-organ becomes united with the constituents of two 
objects. By the process of perception these constituents are combined and 
presented to us as a concrete object. Thus, a judgement of error owes its 
existence to a complicated process in which a sense-organ and an act of con- 
sciousness co-operate to bring about a judgement of error. The implication of 
this theory is that the objective constituents in a judgement are identical 
with the real elements in the universe, but the order of the elements in the 
judgement does not reflect the order of the object complex referred to, and 
the knower forgets that the elements in the judgement are knitted together 
into one complex whole by complication. 

The subject itself (the self that experiences) is not a constituent of the 
subjective complex. It merely arranges the objects of its consciousness and 
puts them in a certain order. The initial non-relational consciousness 
develops into relational consciousness. It is now called a judgement. If 
the objects referred to by the terms which constitute the judgement are 
identical with the elements in the object complex, and if the relation 
between the terms of the judgement reflects that between the constituents 
of the complex object, and the direction of the relation in both cases is 
the same, then it is held that the judgement accords with the complex 
object. Some of the upholders of the view that consciousness is represen-* 
tative hold that no object is directly cognized, but its form is only seized 
by consciousness. The others hold that an object is grasped only when 
it becomes merged in the mode of intellect. In any case, the so-called 
object becomes the content of consciousness. The object which is cognized 
becomes included in our consciousness. But it is a truism that we make 
false judgements. If our judgement does not accord with its corresponding 
complex object, it is false. 

Gangesa now discusses the character of -illusory consciousness. The 
Prabhakaras hold that illusory consciousness is not a judgement. It owes 
its existence to the non-apprehension of difference (akhyati) between two 
distinct forms of knowledge, viz. perception and memory. Let us take an 
example of illusion, ‘This is silver’. We perceive ‘this’ and remember 
‘silver’. When we fail to find out the difference between the perception and 
the recollection there, the two acts of consciousness, being undifferentiated, 
assume the form, ‘This is silver’. The illusion, "This is silver’, is really made 
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up of two pieces of consciousness but is never a judgement, since no object 
can make itself appear as something else. 

Gangesa in his Anyath@-khyati-vada subjects this view to severe 
criticism. He holds that.the evidence of introspection is unquestionable. 
The introspection of illusory consciousness reveals the fact that illusory 
consciousness is a judgement. Knowledge that determines our movement 
is always a judgement. Illusory consciousness determines our movement. 
Therefore illusory consciousness is a judgement. The Naiyayikas, of 
course, admit that memory plays an important part in the production of 
an illusory judgement. What is the exact nature of this judgement of 
illusion? Is it a judgement of perception? Gangesa answers in the 
affirmative. But an act of perception owes its existence to some contact 
with a sense-object. The subject 'this' of the judgement of illusion may 
come into contact with the sense-organ, but the predicate ‘silyer’, being a 
remote object, can never be united with the sense-organ. Gangesa points 
out that normal contact does not condition this perception, but a transcen- 
dental one does. The memory of 'silver-ness' discharges the function of 
the required contact. ‘Thus perceptual illusion takes place. If we do not 
object to the perceptual character of a judgement of recognition, then why 
should we not agree to accept the existence of perceptual illusion? He 
does not discuss the other theories of illusion. In the Nyaya-kaustubha 
five theories of illusion have been thoroughly discussed. "The most funda- 
mental. conclusion of the Nyaya theory of illusion is that the subject of 
the judgement of illusion is never misapprehended but only the predicate 
is mistaken. It follows from this conclusion that the very possibility of 
hallucination is ruled out. 


DOUBT 
We may now turn to an analysis of doubt. 'The distinguishing 
characteristic of doubt is that it is always a judgement, i.e. relational. It 
is always indefinite or vague and marked with uncertainty. Two irrecon- 


consequently there is constant hovering between these two predicates. A 
familiar example of it is, ‘Is yonder object a post or a man?', which is an 


positive or negative terms. Some modern logicians lay emphasis upon the 

point that one of the predicates must be positive and the other must be 

its negative, i.e. must involve the contradictory' negation of the positive 
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term. ‘The ancient logicians hold that a disjunctive judgement may also 
be illustrated in the form, ‘It is a cow or a horse’, whereas the modern 
logicians hold that the illustration of a disjunctive judgement must always 
be in the form, ‘It is, or is not, a cow’. 

The subject of a judgement is characterized by its predicate. The 
subject has the property of being characterized, which is technically called 
visesyata. ‘The predicate has the property of characterizing, which is techni- 
cally called prakarata. ‘These two properties are correlative. According to 
some, each visesyata has only one corresponding prakarata. According to 
Gadadhara, the subject of a disjunctive judgement is one, but it has two 
visesyatas (properties of being characterized). Jagadisa holds that a single 
disjunctive judgement may contain any number of alternative predicates 
and that the lowest limit of the predicates must be two. He also adds that 
there is no law that there must be only two predicates and that one must be 
contradictorily opposed to the ofher. But, according to him, there is no 
bar to a negative alternative predicate. 

Rakhaladasa Nyayaratna invites our attention to one important point 
viz. that the incompatibility of the predicates of a disjunctive judgement 
must be apprehended; for disjunction presupposes a previous knowledge of 
negation, either contrary or contradictory. 

According to the Naiyayikas, a disjunctive judgement is always 
perceptual. The author of Ratna-kosa admits also the existence of a non- 
perceptual disjunctive judgement. The modern logicians insist that the 
perception of the subject is one of the necessary conditions of a disjunctive 
judgement and that the subject of this judgement is never doubted.” 


MEMORY 


We shall now discuss the nature of memory. Is memory a form of 
valid knowledge? All the ancient logicians—Vacaspati Misra, Jayanta 
Bhatta, Udayana, and others deny validity to it, since it only refers to such 
objects as have been experienced before, and does not add to our stock 
of knowledge by new discoveries. 

Gaùgeśa argues in a different manner and arrives at the same 
conclusion. His argument is as follows: 

* (1) Experience and memory generated by it refer to the same object. 
Memory is expressed in a peculiar language, e.g. 'I remember that jar'. 
The demonstrative pronoun ‘that’ is an empty word. It represents no 
distinct object. It only indicates its genesis fram impressions. An object 
is perceived as present together with its qualities. The perceived object 


10 Vide Kevalanvayi-tika of Gadadhara, Paksata-tika of Jagadisa, Vividha-vicara of Rakhala- 
dasa Nyayaratna, and Nyaya-kaustubha. 
135 


THE CULTURAL HERITAGE OF INDIA 


naturally suffers a great change when it is remembered. Therefore the 
object which is remembered, not being endowed with the qualities of the 
original percept, cannot yield valid knowledge. Therefore memory cannot 
but be false. 

(2) It may be urged that an immediate experience and memory do not 
refer to the same object. Memory refers to an event in the past, while 
an immediate experience refers to an object in the present. How does 
memory acquire its reference to past time? Since an immediate experience 
reveals an object as present, how can memory, which follows from it, reveal 
the same object as past? Therefore memory per se is false. 

(3) Memory, being a form of consciousness, should reveal its object as 
present. No object that is recalled by memory should be presented to 
consciousness as past. ‘Therefore memory, which points to its object as 
a past event, is always false. 

Jagadisa, Visvanatha, and others, hold that memory may be true if it 
makes a true representation of its object. It refers to an object in the past, 
and if it does so correctly, then it must be true. But they do not meet all 
the points raised by Gaiigesa. 


SUBJECT-OBJECT RELATION 

The ancient Naiyayikas hold that a state of consciousness has its corre- 
sponding object. An objectless consciousness is a fiction. Udayana is the 
pioneer logician to have discussed the problem of the specific relation 
between consciousness and its object. He holds that the relation in question 
is visayata, which is a kind of svarüpa-sambandha. Svarūpa relation does 
not require the aid of any other relation to unite the two correlative terms. 
The specific nature of the visayata-sambandha is that it is one of the relations 
capable of producing relational knowledge without the aid of another 
relation. Mahadeva explains in his Nyaya-kaustubha that by visayata- 
sambandha Udayana means consciousness in its essence. 

Gangesa has incidentally discussed the problem of visayata-sambandha, 
but other modern logicians take up the problem in detail. According to 
them, visayata is a distinct external relation but is not a svarüpa relation. 
They argue that if visayata be a Svariipa relation, then it will be either 
consciousness itself, or the object itself, or both consciousness and its object. 
If the relation of visayata be not distinct from the act of consciousness itself, 
then an act of perception which grasps two independent objects together 
will turn out to be a false one. Suppose we simultaneously perceive a cow 
and a horse. The logicians hold that the objects characterize our conscious- 
ness. If these objects are not related to that act of perception by a number 
of distinct relations, but by a single relation of visayata, then that event of 
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perception cannot assume the form of the copulative judgement, “This is 
a cow and this is a horse’. These two objects, when analysed, are many in 
number, viz. an individual cow, the universal of cowness, and their relation, 
and an individual horse, the universal of horseness, and their relation. 
Many objects are thus related to the same act of perception by a single 
relation of visayata. If this relation is identical with that act of perception, 
then how can we arrange these objects in their proper order in our 
perception? In the above case a cow would not have been perceived only 
as a cow, but also as a horse, and the horse would not have been perceived 
only as a horse, but also as a cow, since only the difference in the nature of 
the relation of visayata can determine a predicate in its proper place in 
a judgement. Moreoyer, if the relation of visayatà be identical with the 
event of consciousness, then why should not the two predicates in the above 
copulative judgement simultaneously qualify each of the two subjects 
contained therein? "Therefore the first alternative cannot be entertained. 

The second alternative is also inadmissible. If the visayaté had been 
identical with the object itself, then the true judgement, “This.is a jar’, would 
not have been distinguished from a false judgement, since the visayatas of 
the true judgement, “This is a jar’, and that of the false judgement, ‘This is 
a cloth’ (when a jar is mistaken for a cloth), are one and the same, the 
objective basis of both the judgements is one and the same, viz. a jar. 

The third alternative is also defective, If the visayatà relation had been 
both consciousness and its object, then it would have involved irrefutable 
contradiction in cases like the judgement, ‘A jar has a universal’. The 
universal in question belongs to the visayata relation when it is identical 
with its object, but when it is identical with consciousness the universal 
which belongs to the object cannot belong to it. But the visayata in question 
maintains its numerical identity, and hence it has and has not the universal 
in question at the same time, which is absurd. $ 

The modern logicians conclude that the relation of visayata is a 
distinct one. It admits of four types: the first relates indeterminate 
perception with its object, the second relates a judgement with its 
predicate, the third relates a judgement with its subject, and the fourth 
relates a judgement with its copula. These visayatüs are respectively called 
nifvikalpakiya, prakarata, viSesyata, and sarisargata. Some hold that intro- 
spection has a special type of visayata; but otliers object to this supposition. 

Some logicians classify the relation of visayata under two heads: the 
first relates itself with two isolated ‘objects, eg the visayata relation of an 
indeterminate perception; and the second relates itself with related 
objects, e.g. the visayata relation of a determinate perception. Some 
logicians hold that there is also conational visayata (the relation of 
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visayata obtaining between desire and its object), which is also a distinct 
relation like the relation of visayatà mentioned above. 


PERCEPTION 

We shall now try to select some of the essential elements of Gangesa’s 
doctrine of perception and present them to our readers. Gangesa’s conten- 
tion is that perceptual consciousness does not, on the face of it, bear the 
stamp’ of immediacy. Immediacy is not a universal inherent in the in- 
dividual perceived. The essence of ordinary perception is that it is 
generated by the sense-organ.  Gangesa defines perception as that which is 
not produced by the instrumentality of cognition. In order to be consistent 
with the theological doctrine of his school that divine intuition is eternal, 
he could not but frame a negative definition, which fulfils all the logical 
conditions of a sound definition but does not enlighten us very much. 

The problem of true perception has been mainly approached from 
three different points of view. A section of the Buddhists holds that true per- 
ception is determined only by its object. When imagination contributes 
nothing to the body of perception, it is called nirvikalpaka perception, 
which roughly corresponds to the term sensation of Western psychology. 
The Prabhakaras find the true character of perception in its immediacy. 
Perception is direct awareness. The Prabhakaras also believe that some 
forms of consciousness may be partly direct and partly indirect. The 
ancient Naiyayikas believe that every form of consciousness is determined 
by its object, and that consciousness does not reveal its own specific nature, 
viz. mediacy or immediacy. Hence perception, according to them, is 
generated by the instrumentality of a sense-organ. Gangesa holds that 
sense-organs play the part of an instrument in the production of perception 
in a common hunian being. Knowledge by complication, recognition, and 
other similar forms of awareness, though not direct in the literal sense of the 
term, are declared to be perceptual by Gañgeśa, since they all cannot but 
depend upon the instrumentality of sense-organs for their coming into 
being. The import of his theory is that if sense-stimulus remains active 
and operative in the production of a particular consciousness, then it is 
perceptual. 

Perception admits of two classes, viz. non-relational and relatiorial. 
The nirvikalpaka perception of this school is neither sensation nor intuition. 
It has only a logical existence. We cannot dispense with it since perceptual 
judgements presuppose it. Gange£a invites our attention to a special feature 
of determinate perception which none of his predecessors mentioned. He 
holds that in a perceptual judgement some terms should be not only related, 
but also qualified ; but some terms remain unqualified and indeterminate, 
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In the perceptual judgement, “This is a jar’, an individual jar is only 
qualified by the universal of jarness; but the universal itself remains 
unqualified. In the negative perceptual judgement, ‘There is no jar on the 
spot’, the spot is qualified by the negation of a jar, and the negation is also 
qualified by the universal of jarness, which itself remains unqualified. 
‘Thus every determinate perception is partly indeterminate, but the subject 
of all determinate perception must be qualified. 

The objects of perception are as follows: (1) substance, (2) attributes, 
(3) action, (4) the relation of inherence, (5) universals, and (6) negation, 
Perceptible objects alone are perceived, and experience teaches us that 
objects are perceptible. Gangesa also treats of various kinds of sense- 
object contacts. He points out in this connection that only the fit sense- 
object contacts lead to perception. He justifies the postulation of the 
relation of samavaya. It cannot be equated with the relation of svariipa. 
Gangega subjects to criticism the thesis of Kumarila that negation is not 
sensed but is known mediately in and through the privation of cognition. 
As against the Prabhakara school he maintains that negation is objectively 
real. : 
Ganigesa seriously considers the thesis of introspection of the ancient 
logicians, who assume it as a settled fact. "The Buddhists and the Prabha- 
karas give a rude shock to this assumption. In no ancient work of the 
Nyaya-Vaisesika school has the problem of introspection been attended. to. 
It is Gangesa who fully discusses the problem of introspection. If conscious- 
ness is not self-conscious, how can it reveal an object? This is a knotty 
question that threatens the very nature of consciousness. Moreover, if we 


_are aware of our awareness of an object by a distinct act of inner perception, 


then a never-ending series of inner perceptions would arise, and we should 
only be confined within the circle of the series of introspections arising 
from a single object, and would not be able to transcend it. Thus the 
Prabhakaras hold that every act of awareness is of triple character. It 
illuminates its object, the act itself is lived through, and the subject, the 
self, is also revealed as the subject of that act of awareness. The perceptual 
judgement of the form, ‘This is a jar’, does not occur ; but it assumes the 
form, ‘I know that this is a jar’. The Prabhakaras hold that nature should 
bo held responsible for the peculiar feature of consciousness that it becomes 
both the subject and the object at the same time. 

Gangesa controverts the theory that every act of awareness is self- 
conscious. He points out that the theory is not based upon sound 
experience. Moreover, logic does not demand that every act of awareness 
should be self-conscious in order to regulate our activities. The judgement, 
‘This is silver’, is competent enough to lead us to activity, The so-called 
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verb ‘to know’, implied in awareness, does not reveal the character of a verb, 
viz. activity, since activity as qualifying our awareness is not an object of 
introspection. Garigesa also makes the point that no awareness can intuit 
itself as its own object. Every object of direct awareness contains the 
sense-object contact that produces the direct awareness. In awareness the 
object does not contain such sense-object contact. "Therefore an awareness 
cannot be intuited by itself as its own object. An object of perception 
always conditions its perception. Garigesa also points out that thére is no 
hard and fast rule that we are always aware of our awareness 


PERCEPTION AND REALISM 
We shall now show the distinction between the theories of perception 
as advanced by Western and Indian realists. Western rcalists mostly hold 
that sensa are directly sensed and material objects are indirectly known. We 
are not aware of sensa and material objects in the same sense. > Indian 
realists hold that a material object is not known through the medium of 
sensa. The sensa, as defined by the modern realists of the Cambridge 
school, constitute the surface of a material object. Indian realists of the 
Nyaya school hold that one of the conditions of the true perception of a 
material object is the contact of one of our sense-organs with many such 
surfaces of a material object. If the contact is exact, then the material 
object, the whole, of which the surfaces are parts, is directly perceived. 
They draw no distinction between sensation and perception, and say that 
if sense-data are not inseparable parts of material substances, then no 
material object can be perceived. The Naiyayikas hold that the material 
object is a whole. It expresses itself in and through its parts. The whole, 
which is constituted of many parts, inheres in each of its parts. The sense- 
organ, when it is connected with a surface or surfaces of a material object, 
is also connected with the whole. A percipient perceives only sounds, 
odours, and tastes, but not the substance in which they inhere. By vision 
and touch only the percipient perceives both the material substance and its 
qualities capable of being visualized and touched. ‘The perceptual judge- 
ment that the jar which is seen is the same as that which is touched points 
to this conclusion. So, the theory of perception of the Naiyayikas bears a 
close resemblance to that of naive realism. 


ILLUSION 


Let us now see how the Naiyayikas solve the problem of illusion. They 
say that an absent object is “also connected with the sense-organ by means 
of some form of consciousness, say memory. The piece of rope by some 
of its properties excites the memory of a snake in our mind. The object 
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of memory is connected with our eyes by means of supernormal contact. 
Our eyes, thus connected with the object of memory, produce the visual 
perception of a snake. There is no discernible difference between a normal 
perception and perception’ produced by supernormal contact. The Naiya- 
yikas do not prove this hypothesis but simply assume it. If their assump- 
tion is worth accepting, then their realism’ stands, otherwise it falls to the 
ground. 

The import of the Nyaya theory of illusion is that the subject of à 
judgement of illusion is never wrongly cognized, but only the predicate is 
misread. As it stands, the theory maintains that we directly perceive a 
number of substances, some of their qualities, actions of perceptible 
substances, universals, the relation of inherence, negation, difference, 
etc. The whole, i.e. a material substance, is directly perceived, and 
the self, the spiritual substance, is also dircctly known by means of 
introspection. ‘The Naiyayikas ignore hallucination and interpret all such 
cases in terms of illusion. If hallucination is an undeniable fact, then the 
Nyaya theory of realism cannot be tenable. No modern logicians have 
taken proper notice of hallucination, which has been explained in terms of 
illusion. 


INFERENCE 


People learn from experience that the existence of an object is a sign 
of the existence of some other object. The sign may either precede or follow 
the other object or may coexist with it. The sudden swelling of the small 
rivers of 2 hill region is the sign of a heavy rainfall in the immediate past. 
The appearance of a dark cloud is a sign of rainfall in the immediate 
future. A rise in the body temperature is a sign of fever. Earlier 
logicians have arranged these signs and brought them into a logical order. 
The sign may be a cause or an effect, or something other than a cause 
or an effect. A section of earlier Naiyayikas revises the arrangement of 
the sign, and lays emphasis upon the invariable association of the sign with 
some other thing marked by the sign. This process of knowing, through a 
perceived sign, some other object that is not perceived, is called inference. 
Inference, though based upon perception, carries us beyond the sphere of 


‘perception and contributes much to the extension of the sphere of our 


knowledge. 
We are now to solve the question whether such an extension of 


knowledge through inference is valid beyond doubt or is subject to it. 
Gaügeía holds that not any and every doubt, but only such as have 
a practical bearing on our lives, cau invalidate an inference. Human life 


has two aspects, (1) the speculative and (2) the practical. "The principle of 
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induction does not fully satisfy the speculative aspect of the human mind, 
but is an unavoidable necessity for its practical aspect. Gangesa thinks 
that logic has a close bearing upon the practical side of human life and 
therefore the principle of induction cannot be dispensed with. He further 
shows that an inference which is based upon sound experience informs us 
of what is not experienced. The very hypothesis that no inference is valid 
presupposes the validity of the principle of induction. Again, an inference 
itself cannot invalidate it, since nobody can have recourse to an inference 
without assuming the very validity of the principle of induction. 

The ancient Naiyayikas have made desperate attempts to prove the 
validity of the principle of induction by means of tarka, i.e. the method 
of reductio ad absurdum, but have failed to notice the most fundamental 
character of the principle of induction. The so-called general laws, such 
as the law of causality, are all dependent upon the principle of induction 
and cannot contribute to the proof of the validity of the basic principle of 
induction. Gaùgeśa realizes the true nature of the principle of induction 
and attaches no importance to tarka as a method of proving the validity of 
the principle of induction. 

According to the logic of the Nyàya school, the truth of the inductive 
principle is not self-evident. Experience cannot supply us with a key to 
its validity. ‘Therefore the only alternative is to prove its validity in an 
indirect manner, viz. by means of silencing the opponents with the 
refutation of their arguments. He has done this admirably. He has 
devoted many chapters to a thorough treatment of vyapli, the invariable 
coexistence of probans with probandum. His definition of vyapti clearly 
points to the fact that he takes note of the relation of coexistence, but 
not of antecedence or consequence, as an essential element of vyapti. 

Inferential knowledge is that which is generated by the instrumentality 
of the knowledge of vyapti. Inferential knowledge is neither mere 
deduction nor mere induction but a combination of both. Indian logicians 
take note of both formal consistency and material validity. 

Nyaya recognizes two types of inference, viz. inference for convincing 
oneself and that for convincing others. The first type represents discovery 
and verification ; and the second, demonstration. The first involves three 
limbs or steps, whereas the second consists of five. 

The essential elements in an inference are as follows: —(1) paksa, the 
subject of an inference, (2) sadhya (probandum), what is to be established 
as existing in the subject cf inference, (3) hetw (probans), the invariable 
sign of sadhya, and (4) vyapti, the invariable association of the hetu with 
the sadhya. First we should describe the actual logical process which leads 
to inferential knowledge. We perceive a mark (hetu) as existing in a 
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paksa, the subject of inference. We remember the relation of invariable 
concomitance subsisting between sadhya and hetu. Then we know that the 
hetu which exists in the paksa is invariably associated with the sadhya in 
question. The remembrance of vyapti becomes active and operative when 
the above knowledge is produced by the joint work of the perception of hetu 
and the remembrance of hetu’s invariable association. The complex judge- 
ment, which is an embodiment of knowledge by complication, is called a 
vyüpüra, i.e. the actual operative procedure of vyaptijnana. This complex 
judgement in question is called paramarsa. Let us take an example. A man 
sees smoke on a mountain. He remembers the relation of invariable con- 
comitance holding between fire and smoke. The invariable concomitance is 
discovered by him on the basis of observation of positive examples where 
smoke is associated with fire and non-observation of negative examples, i.e. 
no case of its dissociation from fire has been noticed. Now the perception 
of smoke on the mountain and the memory of the invariable relation 
subsisting between fire and smoke result in a complicated judgement that 
the mountain contains smoke which is associated with fire. This judgement, 
if it be not suspended in its operation, gives rise to the inferential knowledge 
that the mountain has fire. 

The Naiyayikas also hold that a reliable sign of the most common 
type of inference has five characteristic features, viz. (1) the sign must 
belong to the subject of inference, (2) it must belong to positive examples, 
(3) it must be absent from the negative ones, (1) its presence must not be 
gainsaid by a counter argument, and (5) the absence of the sign must not 
be definitely ascertained. These five characteristic features, however, do 
not necessarily belong to all reliable signs. 

The Naiyayikas classify inferential knowledge under three heads 
according to the nature of sadhyas. The first type of sadhyas has both 
positive and negative examples. It is called anvaya-vyatireki anumāna. 
The hill is fiery because it is smoky. Our kitchens furnish us with the 
positive examples. Lakes etc. constitute the negative ones. Water and 
fire are incompatible with each other. Lakes cannot therefore contain fire. 
The second type of sadhyas has only positive examples, no negative ones 
being available. The jar is knowable because it is nameable. Every object 
in the universe is knowable and hence no negative example is available. 
Such an inference is called kevalanvayi anumüna. The third type of 
sadhyas has only negative examples and no positive ones. The earth is 
different from other substances because it has smell. The carth in its 
entirety being the subject of inference, no positive or parallel examples 
are available. Such an inference is called kevala-vyatireki anumana. 
Gańgeśa criticizes the rival theory of the Mimarhsakas, who refute the 
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threefold division of anumana and hold that only those sadhyas are inferred 
which have both positive and negative examples. He thinks that tarka— 
the method of reductio ad obsurdum—contributes much to the justification 
of an induction, since it removes the doubts which encompass it. 

GangeSa elaborately treats the fallacies (hetvabhasas). He pays closer 
attention to material fallacies, their definition, classification, and illustration. 
Gadadhara’s Samanya-nirukti-tikà is a classical work on fallacy. Gangesa's 
treatment of upadhi (conditional inference) is also very exhaustive. He is 
the first logician to discuss elaborately why an upadhi is a source of logical 
error. He keeps up the traditional view of the Nyaya school and establishes 
that upamana cannot be included in inference. He also draws a distinction 
between the upamüna of the Nyaya school and that of the Mimamsa school. 
"The former does not result in the knowledge of resemblance. It serves to 
identify the meaning of an unfamiliar term by means of the knowledge of 
resemblance to a familiar object. 


SABDA: VERBAL TESTIMONY 

The ancient logicians such as Vatsyayana and Pragastapada hold that 
the great sages are the authors of the Vedas. But the post-Kumirila 
thinkers of the Nyaya-Vaisesika schools hold that God is the author of the 
Vedas. This view is consistent with their doctrine of God as the ordainer 
of the moral universe. If laws come later, how can God administer justice? 
If laws are framed by the sages, how can God judge cases before the framing 
of laws? The words of authoritative persons are also a distinct source of 
valid knowledge.  Gangesa in his Sabdapramanyavada establishes that 
verbal knowledge is indirect, but neither inferential nor analogical. 

Who is an authoritative person whose words are infallible? The 
modern logicians hold that a person whose knowledge of the meaning 
of a sentence is exact is reliable. The change in the meaning of apia 
(authoritative person) means a good deal. But the new meaning has not 
been fully utilized by the modern logicians. 

Now, let us see how a sentence communicates its meaning to others. 
The knowledge of the words in a sentence plays the most important part 
in the communication of the meaning of the sentence. The intervening 
process. which leads to the communication of meaning is the knowledge of 
the meaning of words, the constituents of the sentence in question. But 
this is not in itself sufficient. It requires the aid of other auxiliary 
conditions, viz. the knowledge of the syntactical relation among words and 
of their relation to their meanings, non-contradiction among the objects 
denoted by the words, the close proximity of the correlative terms, and 
the purport of the statement conveyed by the words. One cannot read 
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the mind of another person, but still the purport of a statement is 
objectively determined by the context in which he speaks and by other 
factors. The term ‘saindhava’ means (i) a horse and (ii) salt. But when 
a man takes his meal and says, ‘Bring saindhava’, the intention of the 
speaker is read from the circumstances, and it is understood that the term 
‘saindhava’ denotes salt and not a horse. 

If words are not expressive of meaning, they cannot convey the 
syntactical relation among their meanings. The power of expression in 
words, called vrtti, is twofold, viz. (1) Sakti or the expressiveness of. such 
meaning as is invariably understood whenever the werd is uttered, and 
(2) laksanü or expressiveness of such unusual meanings as follow from the . 
reading of the intention of the speaker. The sentence, ‘Protect the pot of 
curd from the crows’, does not convey the sense that the pot should be 
protected only from crows and not from other creatures that may spoil 
the curd in question. The rhetoricians hold that words have also the 
power of suggestion (vyañjanā). The logicians hold that vyaíjana is not 
a distinct vrtti but is included in laksama. Lakşaņā admits of a twofold 
division, viz. jahat-svdrtha or the secondary meaning sacrificing the original 
meaning, and ajahat-svürtha or the secondary meaning inclusive of the 
original mcaning. 

Significant words are of four different types, viz. (1) yaugika—a word 
having the etymological meaning, eg. pacaka signifying the agent of 
cooking (the root ‘pac’ signifies the act of cooking, and the suffix means the 
agent) ; (2) rüdha—a word having only the technical or conventional sense, 
eg. vipra meaning a Brahmana (this meaning does not follow from its 
etymology); (3) yogarüdha—a word having both the etymological and con- 
ventional meanings, e.g. parkaja meaning literally that which springs up 
from mud, but signifying only a special kind of object, viz. a lotus; and 
(4) yaugikarüdha—a word having alternatively both the etymological and 
conventional meanings, e.g. udbhida meaning (a) etymologically, that which 
comes out piercing the earth, i.e. a tree or a shrub, and (b) conventionally, 
a kind of Vedic sacrifice. 

The modern logicians have dealt with stems and their inflexions, roots 
and their suffixes and prefixes, their voices, tenses, and moods, relations 
bétween words, etc. so exhaustively that it seems almost impossible to 
improve upon them. For example, they have discussed elaborately the 
meanings of the ten tenses current in Sanskrit grammar with all their nice 
shades of meaning. They have paid much attention to the meaning of 
injunction, e.g. vidhilin, which signifies that the means to be adopted should 
lead to the desired (good) goal, should not tend to evil consequences, and 
must be practicable. The Vyutpatti-vada of Gadadhara is honoured even 
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by the eminent grammarians of the Panini school. Raghunatha Siromani’s 
Naíi-váda is a classical work in which both the logical and the metaphysical 
import of negative sentences have been elaborately discussed. 


ONTOLOGY OF THE MODERN LOGICIANS 

The critics generally hold that the contribution of the modern logicians 
to ontology is nil. But if the works of these logicians are studied attentively, 
it will be seen that Gaügesa has followed the traditional ontology, while 
Raghunatha Siromani has revised the traditional ontology to a great extent. 
The innovations suggested by the latter are as follows: —(a) God is the seat 
of eternal bliss and consciousness, but has no material property. (b),Time 
and space are not distinct substances, but are identical with God. (c) The 
sky is not a distinct substance. God is the inherent cause of sound. (d) The 
internal organ (manas) is not a distinct substance. It is identical with the 
triad (molecule) of any one of the four elements. (e) The assumption of 
atoms and dyads is baseless. The triads constitute the limit of division of 
elements. Raghunatha discovers a number of objects which cannot be 
classed under the seven categories of the Vaisesikas. They are as follows: 
(1) svatva, possession, (2) Sakti, capacity for producing an effect, 
(3) karanatva, the essential property of a cause, (4) karyatva, the essential 
property of an effect, (5) sammkhyà, number, (6) vaisistya, the relation of the 
qualifier to the qualified, (7) visayata, the subject-object relation, and 
(8) the relation of inherence, which is not one but many." 

Venidatta in his Padartha-mandana suggests a new classification of the 
categories accepted by the modern logicians. All the positive reals come 
under four heads: (1) substance, (2) quality, (3) action, and (4) property 
(dharma). The substances are of nine kinds. This particular number of 
the different types of substances has the approval of the Vedas. The types 
of qualities are nineteen in number. Action is only of one kind, viz. 
gamana (movement). The properties admit of various types, viz. karanatva 
etc. Relations have no separate metaphysical existence and are not 
different from the terms related. They are the very svari pa of the relata. 

Vi$vanatha holds in his Bheda-siddhi that the types of reals accepted 
by the Naiyayikas refuse to come into the closed box of seven categories. 
This is a summary statement of the ontological conclusions of the modern 
logicians. 

Rakhaladasa Nyayaratna in his Tativasára has made a number of 
contributions to the ontology of the modern logicians. The most basic 
change suggested by him is that our soul (Jivatman) is not distinct from 


™ See Padartha-tattvanirüpana. 
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manas, the internal organ. He reviews the new hypothesis of Raghunatha 
that manas is a triad of an element, e.g. air, and establishes that manas is a 
distinct class of substance and is atomic in size. All the specific attributes 
which are asserted to belong to the soul inhere in the manas. 

Rakhaladasa makes a broad division of all reals into two types, viz. 
positive and negative. According to him, the positive reals comie under 
six heads, viz. (1) substance, (2) quality, (3) action, (4) inherence, (5) non- 
inhering (upadhi) universals, and (6) universals. He thinks that all the 
newly discovered reals come under the non-inhering universals, The 
negative reals are of four kinds: (1) destruction, (2) pre-negation or the 
negation of an object prior to its coming into being, (3) the negation of 
an object qualified by a relation, and (4) the negation of the identity of 
an object. Rakhaladasa also mentions that some modern logicians discard 
the hypothesis of pre-negation. He classifies the substances under six 
different heads, viz. (1) earth, (2) water, (3) light, (4) air, (5) God, 
and (6) manas. 

'The modern logicians have done a great service to the defence of 
pluralism by their close re-examination of the refutations by the Advaita 
philosophers. Panchanana Tarkaratna in his Dvaitokti-ratna-màla under- ` 
takes the task of completing the unfinished work of his predecessors. He 
closely examines all the arguments of Sankara put forward in his Brahma- 
Siitra-bhasya and adequately meets them all. He also shows that the 
purport of the Upanisads is in favour of pluralism. The conclusion of the 
rational theology of the modern logicians is that God is an inference. ‘They 
thus re-establish, in a more subtle manner, the old conclusion of 


Vatsyayana, Prasastapada, and Udayana. 


ETHICS 

The modern logicians keep up the ethical doctrine of the ancient 
masters. The moral goal of life is mukti. Logic and ontology are means 
to this end. True knowledge of the self delivers us from the initial 
erroneous knowledge, viz. the confusion between the body and the soul, 
which is the source of all evils. Erroneous knowledge which is very deep- 
rooted moulds our habit of thinking. Superficial true knowledge cannot 
cope with this persisting blunder—the basic tragedy of human life. It 
requires rigid discipline and a life of meditation to prepare the way for 
receiving the deep impressions of true knowledge. Gadadhara in his 
Mukti-vada reviews the moral goals of the different philosophical schools. 
He elaborately discusses the problem whether the moral goal is eternal bliss 


12 Manasam cva caitanyam na tu jivantarasthitih. 
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or the absolute negation of all sorrows. He expresses his opinion in favour 
of the second alternative. He also discusses the problem whether the 
intuition of the soul, or that of God, is the source of final emancipation. 
Raghunatha sticks to the first alternative, others to the second, Gadadhara 
disobliges none, but makes a happy synthesis. He does not cast aside the 
pauranika view of mukti, but assigns a place to it. 

To conclude this discussion of the main points of Navya-Nyaya, we 
may sum up as follows: 

The modern logicians shed light to a great extent on the difficulties 
of language. Traditional language cannot keep pace with the evolution of 
thought. We cannot express the new concepts without possibilities of 
ambiguity and confusion of terms. It is a fact that ‘language in general is 
evolved at a comparatively low level of experience, and there is no 
vocabulary capable of expressing any great degree of subtlety of dis- 
crimination’. An epoch-making evolution of language .is due to the 
modern logicians. Almost all the branches of Sanskrit literature, viz. 
philosophy, grammar, law, rhetoric, etc. are indebted to Navya-Nyaya for 
the expression of their subtle thoughts. The study of Navya-Nyaya has 
become as essential as that of Sanskrit grammar. 

The study of Navya-Nyaya helps to sharpen our intellect and promotes 
a better understanding of problems and their solution ; it awakens keen 
insight and develops the critical faculty; it champions the cause of 
commonsense ; and it is a truism that the power of analysis steadily 
increases if one undergoes the discipline of Navya-Nyaya. 

The modern logicians lay the greatest stress on free thinking and 
recognize the pre-eminent value of direct observation and reasoning. 
They labour to re-establish realism and empirical logic in their former 
position, and to evolve a new philosophy of grammar which is capable of 
offering a challenge to the Mahabhdasya of Pataiijali. 

It must, however, be admitted that the range of study of the modern 
logicians is not very extensive. They do not always take pains to study the 
standard works of the rival schools. The early modern logicians are thorough- 
ly acquainted with the works of the Mimarisa school, but most of them are - 
ignorant of the Vedanta systems and of Jaina thought. In most cases 
their knowledge of the rival schools is not first-hand. Most of them are 
not alive to current topics. The source of their information is very limited. 
The modern logicians are in the dark about the different branches of Indian 
science. It is for this reason that they could not bring about a revolution 
in ontology. They have glorified perception, but shirked drawing its logical 
conclusions. Like other philosophers they often lack the historical sense. 
They think that social and political laws are divine. That is why they could 
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not stand above the influence of tradition in spite of their love of freedom. 
Thus their search after truth has not been thorough and complete. 

The contribution of the modern logicians to ethics is not worthy of 
their attainments. They keep up the traditional view that the goal of 
life is the absolute cessation of all sufferings. ‘The path of asceticism i$ 
recommended for reaching the destination. The pivot of the ethical 
doctrine is the law of Karma. Have they carefully examined this law? 
Does not the law of Karma presuppose the atomic structure of a society? 
The individuals of a society are so many atoms each of which moves in its 
own way. Though referred to in ancient literature, the karma of groups 
of men has been ignored by the modern logicians. They have. not dealt 
with the problem raised by Sriharsa, how a disembodied soul, which is no . 
better than a piece of stone, can be the goal of human aspiration. 

The theology of the Nyaya-Vaisesika school is not in touch with 
practical religion. "The modern logicians have made no improvement upon 
it, since they fail to remove the anthropomorphic idea of God. God, 
according to this school, is the great king-cum-engineer-cum-tutor. More- 
over, the Naiyayikas handle God as a machine to solve all difficulties. "They 
hold that God has no feelings, but at the same time assert that an 
individual soul attains to mukti through His grace. 

In the Nyaya-Vaisesika system of thought there are no watertight 
compartments for epistemology, logic, psychology, ethics, theology, meta- 
physics, etc. It is naturally expected that these different sciences would 
therefore be harmoniously blended together into an integrated system of 
thought. But, as a matter of fact, there is a wide gulf between the ethics 
and theology of the Nyaya-Vaisesika school. The goal of ethics is self- 
realization. If one sincerely and constantly practises meditation upon the 
self, then the virtue arising out of such meditation will surely lead one on 
to the direct intuition of the soul as a substratum. This mystic vision of 
the soul will surely dispel basic ignorance and lead on to final emancipation. 
Divine worship has no part to play in the attainment of the moral goal. 
Raghunatha Siromani lays emphasis upon the exclusive necessity of self- 
realization. Thus God becomes divorced from the real ethics of the modern 
logicians. God is an inference, whose existence is considered necessary for 
the creation, preservation, and destruction of the universe. God has been 
thus converted into little more than a deus ex machina, the function of 
which seems to be to solve the difficulties felt by the modern school. 
Gadadhara has made some attempt to bridge the gulf that separates Nyaya 
ethics from its theology, but is not sufficiently Sure of his own ground to 
take a firm stand against the views of Raghunatha. He suggests that divine 
grace can grant us sel£realization, but he does not uphold the view that 
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divine grace is the only source of self-realization. Divine grace cannot in 
fact lead directly to final emancipation. Self-realization is its necessary 
condition. "Therefore God is not an integral part of Navya-Nyàya ethics. 

The defect of the modern logicians is that they have failed to infuse 
the spirit of discovery into their students. They have sharpened their 
intellect, but have not taught them to apply it to life's problems. They 
look like soldiers who constantly sharpen their weapons, but fail to appear 
in time of need. In addition, they have failed to touch upon the secondary 
ends of human life, arrange them in a hierarchy, and correlate them to thc 
highest end. In short, they are divorced from real life and tend to live 
too much in a world of abstraction. 
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HE great sage Jaimini is the author of the Mimarisa-Sütra (aphorisms). 

There is a difference of opinion among scholars as to his identity. 
Whether he is the disciple of Vyasa mentioned in the Mahabharata or 
some other person is a controversial question. ‘Two rsis, Badarayana and 
Badari, are mentioned in Jaimini's Mimarisá-Sütra, and Jaimini is men- 
tioned in Maharsi Veda-Vyasa's Sariraka-Sütra. But none of these texts 
clearly indicates the relationship of teacher and disciple between Vyasa and 
Jaimini. Though this led to a controversy among Western scholars, yet 
Sabara Svamin, the famous commentator of Jaimini's Mimamsa-Sitra, 
while explaining the use of the word 'Badarayana' in sütra 1.1.5, says that 
it is used here to denote that Badarayana's opinion is also the same; and 
by this the opinion expressed in the sūtra has been strengthened and not 
opposed. 

According to Sabara Syamin therefore, it is clear that Badarayana was 
respected by Jaimini, and his name is mentioned to show that the intrinsic 
validity or self-evidence of knowledge as advocated in the sūtra has the sanc- 
tion of Badarayana also and is therefore valid. 

Though it is not clearly mentioned that this Badarayana is Mabarsi 
Veda-Vyasa, the author of the Mahabharata and the teacher of Jaimini, yet 
on the authority of this hint of Sabara Svamin, ancient Indian scholars 
have accepted the relation of teacher and disciple between Veda-Vyasa, 
who is mentioned as Badarayana, and Jaimuni. 

It is not necessary to enter into this controversy here for the study of 
our subject. The Mimàrisa-Sütra embodies the results of discussions regard- 
ing ritual practice, the beginnings of which are found in the Brahmanas, 
and which have subsequently descended in a long course of tradition. 
The teacher's name is often cited to support the doctrines set out, as in the 
Kausitaki and the Satapatha Brahmanas. The collection of mantras in 
the Samhitas and the accounts of sacrifices in the Brahmanas presented 
points of divergence, and the order in which the offerings were to be per- 
formed was determined by reasoning. The order in the Sarhhitas and 
the normal sequence of actions had greater weight than the order in the 
Brahmanas. The person by whom a particular action had to be performed, 
when not specified, was determined by logical atgument. Nyaya was hence 
an early name for Karma-Mimarhsa. The Dharma-Sütras, e.g. of Apastamba 
and Baudhayana, employ arguments akin to those of the Mimarsa, though 
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the language differs, and hence Jaimini’s rules may not have existed in 
their present form at the time. 

The object of Jaimini’s Mimarisa-Sütra is to explain the meaning of 
the Vedas. The Vedas directly or indirectly indicate what dharma or 
virtue is and what adharma or vice is. They do so in order that persons 
may practise dharma and abstain from adharma. The Mimamsa-Sitra 
therefore should not be regarded as a commentary on the Vedas like other 
bhasyas, but its function is to explain how to arrive at the real meaning of 
the Vedas which is acceptable to the wise. Every student of the book should 
remember well that its main object is to lay down and explain in detail 
rules for removing doubts and thus arriving at the real meaning of the 
Vedas. 

The Vedas come under the proof known as Sabda-pramana. ‘The Pūrva- 
Mimarhsa has considered at great length whether sabda or verbal authority 
is itself a pramana. The conclusion is that like perception (pratyaksa), 
inference (anumüna), etc. it also is a form of proof. Ordinary words, how- 
ever, are of two kinds: some words uttered by man may be regarded as 
true (pramana), while others may be regarded as untrue (apramana). 
Whether the assemblage of words in the Vedas may be taken as true in toto 
is discussed in detail in the Mimàrisa-Sütra, and the result is that the Vedas 
have been accepted in their entirety as authoritative. The first part of this 
paper aims at briefly discussing those reasonings which are used by the 
Mimarhsakas to arrive at this conclusion. 


AUTHORLESSNESS OF THE VEDAS 
Before entering into this discussion it is essential to find out what the 
Mimiathsakas understand by the term ‘Veda’. They regard the Vedas as 
self-revealed (apauruseya), that is to say, they have not been written or com- 
posed like the Ramayana and the Mahabharata by man. Had they been 
so written, then the author of the Vedas, like Valmiki and Veda-Vyasa, the 
. authors respectively of those two books, would have been remembered by 
us. The Vedic teachers and disciples have maintained a continuous chain 
of the study of the Vedas from time immemorial, but nobody ever heard 
the name of the author of the Vedas. From this it may be inferred that 
there was no author of the Vedas, because in that case some one or other 
of these people would have heard his name. It is therefore the unanimous 
conclusion of the exponents of the Mimarnsa philosophy that the Vedas must 
be regarded as selfrevealed, since there is no remembrance from time 
immemorial of any special man as the author of the Vedas. The purport 
of what Sabara Svamin says in order to arrive at this conclusion is as follows: 
‘We must not think that someone has connected the Vedic words with 
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their meanings in order to give currency to the Vedic rites and ceremonies. 
This relation is self-evident. Had there been any man who connected the 
Vedic words with their meanings and introduced the Vedic rites, then at 
the time of performing such rites the performer must have remembered the 
author. This remembrance of the connection between the author and the 
user of the text is absolutely essential to the fulfilment of the aim and, 
object of such performance. For instance, Panini coined the word vrddhi 
for certain vowel modifications. If we remember him when we hear this 
word, then only we know that the word vrddhi denotes such and such, and 
can use it according to the method invented by him and obtain the appro- 
priate result. But when we do not remember the word as a definition of 
his, we do not ascribe to it any such meaning, nor use it according to his 
rules, nor get the result thus obtainable. Similarly, a rg? named Pingala, 
who is the author of the science of prosody, takes ma to denote any group 
of three consecutive long syllables. When we remember him, we take ma 
to denote a word containing three such long syllables, e.g. Vaisali, and use 
it in metrical compositions and get the desired result. But when we do 
not think of it as a technical term used by Pingala, it fails to suggest to 
our minds any such group of syllables, e.g. Vaisali, and we do not use ma 
according to the rules of prosody. It follows therefore that unless a sect 
becomes extinct we always remember the author and user of the technical 
terms current in the usages of that sect. This is the general rule. It is now 
clear that had the Vedas been created by any man and the rites depending 
on them been first performed by him, then we should always have remem- 
bered the author. As we cannot understand the meaning of Pànini's 
aphorism ‘Vrddhiryasyacamadih ....' (1.1.73) and cannot apply it unless 
we know, the meaning of his other aphorism ‘Vrddhiradaic’ (1.1.1.), so we 
should be unable to follow and apply the Vedas. But our actual experience 
is quite contrary to this. We do not know of any author or originator of 
the, Vedic rites and ceremonies; yet we have been performing them con- 
tinually from the beginning. Hence it cannot be established by any direct 
proof that someone conceived the relationship between the Vedic words 
and their meanings and introduced the Vedic rites of his own free will, and 
thus was the creator of the Vedas.’ 

Kumirila Bhatta, the famous author of Slokavarttika, an explanatory 
treatise on Sabara Svamin’s commentary, explains the passage quoted above 
thus: ‘The study of the Vedas has always been dependent on previous 
study ; for this study is carried on through words, as the present system of 
Vedic study will show.” t 


1 Stokavārttika, Vākyādhikaraņa, 336. 
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This conclusion of the Mimarnsakas regarding the self-revealed character 
of the Vedas is not accepted by the Naiyayikas. According to them, the 
Vedas were made and revealed by Almighty God as the source of all happi- 
ness and prosperity for the first race of men created in this land. It should 
not, however, be understood that He composed the Vedas anew as a set 
of books ; but that He only revealed the Vedas which existed in the previous 
cycle (kalpa). This He did in the previous cycle also. Hence there is no 
author of the Vedas except God. 

Acàrya Udayana, the author of Kusumüfjali, says on this point: 
"What is “Veda”? Every word cannot be called “Veda”. Words denoting 
unseen things cannot be called “Veda”, because the words of an impostor 
are not regarded as “Veda”. The words of Maharsi Manu and others 
about virtue and vice and other unseen things are not regarded as “Veda”. 
Hence the reply is that those words which cannot be traced to any 
other source and which are accepted by the wise as authority constitute 
the Vedas. It cannot be said that the words which have come down to us 
as the Vedas originated from perception and other proofs. Nor can it be 
said that they sprang from the error of an ignorant person or the imposition 
of a cheat; for then they would not have been accepted as authority by 
the good and the wise. The view of the Mimarhsakas that the chain of 
teachers and students from time immemorial is the source of the Vedas is 
also not tenable, because at the time of dissolution (mahapralaya) such a 
chain cannot exist.’ 

Acàrya Udayana has clearly said that the source of the Vedas cannot 
be the perception or inference of any human being like ourselves, because 
the supernatural subject-matter of the Vedas is unintelligible to a man 
with human reasoning. The argument that someone without understand- 
ing it rationally has ascribed his own imaginary meaning to it and has 
introduced it for some selfish motive is also not sound; for there is no 
proof that the results of the actions mentioned in the Vedas are not attain- 
able. And as they have been regarded as authority by the wise (sista) 
and sages (mahajana) their author cannot be an ignorant person or a 
cheat. 

His criticism of the Mimársaka view deserves careful consideratipn. 
He says, 'Like the words used by us, the Vedás also are composed of words 
and hence they have been made by someone. The argument of the 
Mimamsakas that there is no author of the Vedas, since the memory of 
such an author is not handed down to us, is also not valid, because the 
scriptures themselves declare the divine origin of the Vedas. Says the 
Smrti: “Then the Vedas came out of His mouth. Thus in the beginning 
of each cycle different Vedas are composed”; and “I have composed the 
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Vedanta and 1 am the knower of the Vedas”.? And the Sruti: "From that 
God have sprung all offerings of oblations as well as the Sáman, Rc, and 
other Vedas.”* Such remembrance also is current among the students of 
the Vedas. It may be urged that these are laudatory words designed to 
praise the Vedas and not to establish their divine origin. But this does not 
stand the test of reason. There being no rule laid down in the Vedas that 
the author must be remembered, the priests did not remember the author 
while performing the rites, and a time came when the author was totally 
forgotten ; but that does not prove that there was no author at all. If 
words must be regarded as authorless (apauruseya) when there is no 
remembrance of the a&thor, then if the name of Kalidasa be forgotten, 
Kümara-sambhava also should be regarded as authorless—a view which 
nobody would accept.’ 

But the Mimarnsakas have not accepted the divine origin of the Vedas 
as believed by the Naiyayikas. Their reasons for rejecting the Naiyayika , 
view are briefly given below. 

It has already been shown above that, in the opinion of the ancient 
Mimarhsakas like Sabara and Kumarila, there is no reliable evidence to 
show that someone composed the Vedas in the beginning and introduced 
the Vedic rites. Moreover, it is admitted by the Naiyayikas also that though 
the Vedic rites have been current among the learned and the wise at all 
times throughout the length and breadth of India, yet there is no evidence 
to show when and by whom these were introduced first. On these argu- 
ments the Mimarsakas base their belief in the authorlessness of the Vedas. 

How man was first created on this earth has been explained {n different 
ways by different learned men, who do not agree among themselves. ‘This 
was done in the past, this is done at the present time; but there is no 
explanation which has been accepted by all. Those who seck to postulate 
the existence of the author of the Vedas on the ground that a sentence 
(vakya) must be the creation of man, should admit that the first creator 
‘of the Vedic sentences must have been a man; for it is not possible for 
any other creature to create them. It is common knowledge that it is 
beyond the power of any other creature to compose a sentence consisting 
of words made up of vowels and consonants. It is clear therefore that 
the first author who composed these sentences was a man. It must also 
be admitted in this connection that that man had the knowledge of the 
technique of combining words into sentences to convey the desired meaning. 
If it be so, it may be asked how that first man acquired the knowledge of 
words and the things they signified. We find that one who frames a 


? B.G., XV. 15. 
R.V., X. 90. 9. 
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sentence learns the words and their meanings and their mode of combina- 
tion from somie one else before one can compose a sentence intelligible to 
others. Hence the existence of the author clearly indicates the existence 
of a previous author of the words and their meanings. Otherwise it is 
impossible to frame a sentence to express one’s feelings.or ideas. We do 
not come across any deviation from this rule. If this be an established 
rule for composition by man, this rule must also be observed in Vedic 
composition. 

No theory or conjecture propounded by scientists and philosophers 
from time to time about the origin of the first man or the mode of his use 
of words or formation of society has received universal acceptance ; and no 
sane man can hope to find a consensus of opinion in this réspect. On the 
other hand we find at the present time among those who perform Vedic 
rites that the student learns them from his teacher who in his turn learnt 
them from his own teacher, and so on. ‘This continuous chain has come 
down to us from time immemorial. - No reliable evidence is before us to 
show that this chain was actually broken at any time in the past. Hence 
this eternal continuous chain of the teacher and the taught is the bed-rock 
of the belief in the authorlessness of the Vedas. 

Considerations of space compel us to be brief here. Those readers 
who are interested in the subject and want to know more details are referred 
to Sabara-bhasya and Kumarila's Slokavarttika. 


. . VALIDITY OF THE VEDAS 

Granting that the authorlessness of the Vedas has been accepted, how 
can the authority (pramanya) of the Vedas be established? Take for 
example a local rumour regarding the abode of an evil spirit in a particular 
banyan tree. Nobody knows who first gave currency to this report ; 
the people of the locality, however, have known it for a long time as being 
handed down from father to son. But is it reasonable to accept it as 
valid on this ground? There are hundreds of such stories current among 
us; but should we take them as valid? Similarly, though there has been 
an unbroken chain of teachers and disciples of the Vedas, yet is it reason- 
able to accept the Vedas as authority on this ground? ) , 

In reply to this the Mimarüsakas say that one should first understand 
clearly the axiomatic nature of authority. Correct knowledge is called 
truth (prama) and incorrect knowledge is called error (bhrama). Every 
item of knowledge is not correct and hence not truth. The question, 
however, is how one should discover what is truth. Different answers are 
' given to this question by'different schools of philosophy. According to the 
Nyaya and Vaisesika schools, the correctness or incorrectness of knowledge 
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cannot be found out at once. If, after proper investigation, we find that 
the senses through which the knowledge has come are in a reliably sound 
condition, then we infer that the knowledge gained is correct. When, for 
example, the eye sees an object under normal conditions, we conclude 
that the knowledge obtainéd is correct (prama). If such knowledge comes 
from abnormal causes or is based on insufficient data, we know that it is 
an error. This is the view of the Naiyayikas and other philosophers who 
accept extraneous evidence (paratah-pramana) as the source of knowledge. 

The Mimarhsakas say in reply that the above argument cannot bear 
scrutiny. For the circumstances under which the vision of an object takes 
place have been assumed to be true or fayourable for correct vision without 
any proof that they are really so. To prove that they are really favourable, 
normal, or sound, one must prove that their causes are sound and correct ; 
and this process would continue ad infinitum. We are thus landed in the 
haze of imagination ; the practical result of such a process is the impossi- 
bility of ascertaining the truth of the knowledge in question. Suppose 
that a man is sitting somewhere in the thick darkness of a new-moon night. 
A sudden flash of lightning reveals a tiger in front of him with jaws wide 
open. As soon as he sees the animal, he runs away in bewilderment 
without caring for any proof whether the sight of the tiger is real or only 
an illusion. Still less does he care for the favourability, suitability, or 
soundness of the causes which led to the terrible ocular experience. He 
believes in the presence of the beast more firmly than any truth proved by 
anybody and attempts to escape by running away from it. It is clear from 
this that the power of judging the correctness of the knowledge acquired is 
inherent in our nature. That is why man has always carried on his practical 
affairs accordingly in all ages and will do so in future. It must be admitted 
by all therefore that knowledge does not depend for its validity on the 
subsidiary knowledge of the soundness of its causes. Knowledge is self- 
revealed and its correctness (prama) self-evident, and.on this self-evident 
correctness are based all the actions of man. 

Though the proof of its correctness is inherent in knowledge itself, 
no one admits that there can be no error at all. Though we naturally and 
automatically accept the validity of knowledge by intuition, yet on occa- 
signs we question the validity of knowledge under compulsion, and at 
times we do oppose, criticize, reject, and declare it to be an error. But 
when are we compelled to do so? We do so when we find that. the 
knowledge in question is opposed to or sublated by another piece of 
knowledge which has already been proved to be true; or when we find 
that the causes from which the knowledge has sprung are faulty and conse- 
quently unable to produce the correct knowledge. In short, we reject a 
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newly acquired piece of knowledge as error for two reasons: first, when it 
is contradictory to what has already been proved to be true ; secondly, when 
the cause of the knowledge is found faulty. The faults or defects of the 
cause of knowledge are briefly shown below. 

Knowledge is of two kinds, direct (pratyaksa) and indirect (paroksa). 
Knowledge acquired through the perception of the senses is called direct 
knowledge, and knowledge gained from inference or verbal authority (Sabda- 
pramana) is called indirect knowledge. If the eye is weak or affected by 
jaundice or any other disease, the knowledge acquired through it cannot 
be free from error. Thus the degree of error in the knowledge is pro- 
portional to the weakness or defect of the sense-organ through which the 
knowledge is gained. 

"The means or sources of knowledge are called the pramanas, and they 
are six according to the school of Bhatta, ie. Kumarila. These are direct 
perception (pratyaksa), inference (anumüna), verbal authority (Sabda), 
analogy (upamana), presumption (arthapatti), and non-perception (anupa- 
labdhi). Pratyaksa results from the immediate contact between sense and 
its object. It is objective, i.e. it is conditioned by the object, and is not 
subjective, i.e. comprising the knowledge and the knower, for these two 
are not reflected or revealed therein. Prabhakara omits the sixth. Non- 
perception, according to him, is negation and is identical with its locus 
and not a separate category. 

In inference the object of knowledge, being mediate or remote, is 
inferable. The knowledge and the knower, i.e. the subject, are, however, 
directly cognized. In the view of Prabhakara, ordinary, i.e. secular, verbal 
testimony has no independent validity as a source of knowledge. For it 
is included in inference, being an index to the import of the speaker. 
Vedic texts like injunctions, however, are valid means of proof. In this 
View perception alone has validity as proof. In both views, validity as 
proof consists in communicating knowledge unapprehendéd before and 
otherwise not contradicted. Memory, which has as its content what was 
cognized before, is not an independent source.. In all kinds of cognition or 
forms of knowledge there is revelation of the proof, the probandum, and 
the prover. In direct perception all the three are immediately cognized. In 
inference and the rest the object alone is inferable. The prover and the 
proof are in them also directly cognized. The operation of inference etc. 
therefore refers to the object portion only. 

The cause of indirect knowledge is vyapti-jfana, or the knowledge 
of the invariable concomitance of two things. If it is not correct, the 
inference drawn from it is sure to be erroneous. ‘Thus even when a word 
is faultless, the indirect knowledge of its meaning, which is based on the 
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word itself, is regarded as an error, if the man using it is unable to pro- 
nounce it correctly or is careless or deceitful. 

According to this rule, if the indirect knowledge derived from the 
Vedic words be regarded as erroneous, then we are compelled to admit 
that there is some fault in the Vedic words themselves, or there is some 
knowledge in this world higher than what is derivable from the Vedic 
words. 

In reply to the above the Mimiathsakas say that there is no possibility 
of the knowledge springing from the Vedic words being tainted with the 
faults mentioned above. From the Vedic words we understand that those 
who want to go to heaven should perform certain sacrifices like jyotistoma, 
darsa-paurnamasa, agnistoma, etc. We do not find any contradictory proof, 
namely, that eternal happiness in heaven is not derivable from these sacri- 
fices. Heaven cannot be proved by any evidence that can be used by men. - 
Similarly, we have no strong reason to think that after death a happy life 
in heaven is not possible. ‘Therefore there is no strong contrary reason to 
prove the knowledge of the duty of performing Vedic sacrifices as erroncous. 
Next, the doubt that the authority of the Vedas must be rejected owing 
to faults like error, carelessness, defect in the sense-organ, deception, etc. 
in the author or the propounder of the Vedas, is also not reasonable ; for it 
has been shown above that so long as this doctrine is not refuted by strong 
reason and evidence, the knowledge of the supernatural meanings derivable 
from the Vedic words and the self-evident truth inherent in them cannot 
be discarded. If the existence of the author of the Vedas be proved, then 
only the possibility of his faults like error etc. is imaginable. Since the 
Vedas consist of words which have come down from time immemorial, and 
since there is no author of the Vedas, their axiomatic authority stands 
unassailable. This is the sum and substance of the Mimarhsaka view 
regarding the authorlessness and self-evident authority of the Vedas. 

Though the monistic Vedantins accept the self-evident authority of 
the Vedas, yet they do not believe in the Mimarnsaka theory about the 
authorlessness of the Vedas. According to them, the Vedas have been 
naturally revealed without any effort, like respiration from the eternal, 
pure, wise, and ever free God at the beginning of the new cycle, and as such 
their self-evident authority cannot be rejected. 

An interesting point to note is the difference of opinion between the 
earlier and later schools of the Mimarhsa. The latter do not agree to the 
arguments adopted by Jaimini, Sabara, and Kumarila Bhatta to establish 
the self-evident authority of the Vedas without postulating God and admit- 
ting His authorship of the Vedas. The later Mimarüsakas like Prabha- 
kara, Khandadeva, Gagabhatta, and Apadeva do not hesitate to assert, that 
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the author of the Vedas cannot be any one but the omniscient and om- 
nipotent God ; more than this, they declare in unequivocal terms that the 
existence of an omniscient and omnipotent God and His authorship of the 
Vedas have been proved beyond any shadow of doubt with the help of the 
Vedas themselves. 


MIMAMSA—ITS MEANING AND SCOPE 

It is necessary here to know the exact meaning of the word mimamsa. 
It means the reasoning which has to be adopted in order to understand 
the connotation of a word or a sentence. The interconnected words and 
sentences which teach the method of such reasoning constitute "what is 
called Piirva-Mimarisa. The epithet piirva is added because it deals 
primarily and exhaustively with the method of reasoning regarding the 
rites which form the pūrva or earlier portion of the Vedas. It is also known 
as Karma-Mimarhsa, since it seeks to find out the real nature of these rites 
and the results accruing from their due performance. Hence, it is neces- 
sary for every student of this philosophy to remember that the subject- 
matter of this system is the study of the Vedic rites, 

. Acts are divided into two classes—ordained and forbidden. Darsa- 
paurnamasa, agnihotra, jyotistoma, etc. are ordained acts. Drinking wine, 
killing a Brahmana, etc. are forbidden acts, The Piirva-Mimathsa discusses 
at length, in the light of the Vedie texts, the nature of the Vedic rites, their 
„primary and secondary character, their priority and posteriority in the 
matter of performance together with their results and purposes, and also 
the particular sense or method in which a Vedic injunction, positive or 

; negative, is to be interpreted to bring about the desired result. This, in 
short, is the aim of the Mimarisa philosophy. A detailed discussion on 
the above points is not possible in this short article. We therefore proceed 
to a consideration of some of those features which account for the high 
esteem in which this philosophy has. ever been held in India, and which 
constitute its contribution to the development of the religious life of the 
country, 


VEDIC INJUNCTIONS 

The Mimarhsaka school has given an elaborate analysis of the origin of 

the religious motive or the impulse to pious conduct and a minute con- 
sideration of the effects, immediate and mediate, of the Vedic injunctions. 
‘An injunction or vidhi urges and leads a person to acts which may be 

. (1) regular, imperative, or obligatory (nitya), (2) necessitated by occasions 
(naimittika), and (3) optional, i.e. performed with a view to obtaining some 
„boon or worldly good (kamya). In the Bhatta view, all these three kinds 
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of action, being within the scope of injunctions, constitute dharma. Accord- 
ing to Prabhakara, an injunction impels a person to the first two kinds, i.e. 
regular and occasional only. For it tends to generate the impulse in a 
person who through sloth and the like does not engage in such acts ; and 
the authority of the injunction lies there. In optional action a person acts 
from his own desire or attachment. Hence the vidhi carries no induce- 
ment to such action. But an injunction signifying the relation of means 
and end between sacrifice and heaven desists at that point and intends 
nothing further. Hence it neither induces a person to do nor dissuades 
him from doing an optional act and therefore pertains neither to dharma 
nor to its opposite. Reprehensible acts like the eating of kalañja or the 
performance of Syena, a sacrifice to injure another being, comprised as they 
are within prohibitions, constitute demerit in this view. 

The Mimarhsakas recognize two kinds of energy in injunctions for 
this purpose—verbal and actual. Verbal energy is the special function 
which conduces to a man’s impulse. It inheres in an inspirer like the 
preceptor and is a wish or an intention of the form, ‘Let him be induced 
to do it’, conveyed by the lin, ie. the imperative in the verb. It 
is expressed as an incitement, inducement, or mandate. In the Vedas, which 
are impersonal in origin, the injunction cannot be the intention of any 
person and hence is construed as an operation conducive to a person’s 
inclination which resides in the imperative in the Vedic text. It ensues 
immediately after the hearing of the injunctive text, ‘Sacrifice in order 
to attain heaven’, and is seen in such an attitude as this, 'I am urged by 
the Vedic imperative’. It is called bhavana since it conduces to the pro- 
duction or being (bhavana) of the human impulse, and, as inhering in the 
Vedic words, it is called verbal. Hence it follows that the verbal energy 
is a peculiar transcendental function which lodges in the imperative in an 
injunctive sentence. Certain Mimathsakas like Mandana Misra hold that 
śābdī bhavana or verbal energy is a special property which resides in the 
intended import of the verb and is of the nature of a means or instrument 
or the desired result. But this exposition is not accepted by all. 

Actual energy, on the other hand, is the operation pertaining to the 
performer of sacrifices and the like, and tending to the production of the 
reswlt. The character common to both the kinds is a special function of 
incitement which conduces to the effecting of that which is to be. This is 
signified by the predicative portion. Propositions like ‘shall sacrifice’; ‘shall 
offer oblation’, ‘shall donate’ imply the result, the operation leading to it, 
and exertion necessary for the purpose. Of these the result and the opera- 
tion tending to it are connoted by the verb and the effort is signified by 
the predicative mood. Mimarhsakas like Párthasárathi hold the predicative 
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to denote exertion in general. Some, like Somegvara Bhatta, take it 
to signify the special exertion itself. This is the actual energy, and it 
produces the result through the sense of the verb. It is called actual, since 
it directly produces the result. All Mimürmsakas consider this special 
effort or operation as the main part of the significance of predication and 
hold all the other elements to be connected with it. "The conclusion of the 
Mimarhsakas is that this exertion or operation causes performance of the 
sacrifice, and through that the invisible potency, and through that the result. 
And in their view this apürva or invisible potency is an entity which is 
of the highest worth and most necessary and unavoidable. 


MAN'S NATURE AND GOAL 


"Though very little has been said in this system about the real nature 
of the self of man, who alone is entitled to perform the ordained acts such 
as sacrifices (yajfia), offering of oblations in the consecrated fire (homa), 
and charity (dana), we shall briefly discuss this subject from the standpoint 
of the Mimarüsakas. . 

Like other dualistic schools of philosophers such as Naiyayikas and 
Vaisesikas, the Mimarhsakas believe in the separateness of the self 
(Jivatman) from the body, senses, and mind, and look upon special proper- 
ties like intelligence, will, and effort as the natural attributes of the self. 

There is no specific mention, however, of the real nature of the 
Jivatman in the Mīmāmsā-Sūtra of Jaimini. Sabara Svámin, the commen- 
tator of this book, makes only a passing reference to it in his commentary, 
but even that is not his own. He only quotes some earlier commentator 

‘whose identity has not yet been determined. Some are of opinion that 
the commentator was his teacher Upavarsa. But there are reasons to dis- 
believe this assumption. 

There is no clear mention of the Jivatman as either infinite or of the 
size of the body or atomic, either in the original Sūtra or in Sabara's 
commentary. . Later Mimarhsakas, however, accepting the Naiyayika view, 
regard it as all-pervasive like ether. 

Apadeva and Laugaksi Bhaskara hold on the authority of the Bhagavad- 
Gita that a sacrifice performed in honour of Ivara or Govinda produces 
the highest god. In later treatises of the Mimathsa school, Vedantic texts 
are adopted at some points. The commentator Gunaratna considers 
Jaimini to have accepted the doctrine of Maya. This attribution is not 
altogether without the sanction of ancient text and tradition. In the 
Vedania-Siitra Jaimini’s views appear in a twofold light as upholding 
Mimümsa texts as well as subscribing to certain undoubted Vedintic 
doctrines, e.g. the attainment by the departed soul of Brahman endowed 
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with the qualities set forth in the Chandogya Upanisad (VIII. 7). If 
Jaimini upheld one set of doctrines, the later exponents of the Mimarisa 
like Prabhakara and Kumarila have to be regarded as sifting and retaining 
those of the traditional school to the exclusion of whatever did not pertain 
to this store. : 

From such Vedic texts as "This is he, the performer of sacrifices, who 
attains heaven thereby’, the Mimarnsakas conclude that heaven is the 
summum bonum of human life. There is, however, no indication in the 
works of Jaimini, Sabara, and Kumarila as to whether this heaven (svarga) 
is identical with bliss, or it is a place where happiness unalloyed with pain 
or grief can be enjoyed. Later Mimarnsakas understood the term in the 
latter sense. But most of the Mimarhsakas maintain that heaven does not 
mean anything but bliss. In support of this view they cite the following 
saying of the ysis: “That happiness which is not mixed with sorrow or 
eclipsed by any other mental state, which has no cessation, and which is 
available for the mere wish, is heaven (svarga).’ 

Sabara Svàmin has openly declared that this heaven cannot be enjoyed 
on this earth. To attain it one must leave the body behind. According 
to him, people offer oblations and perform sacrifices with the desire of 
attaining heaven ; but when it is not possible to realize heaven in this 
body, the faithful performer of these sacrifices is forced to believe that this 
body is not the soul; for heaven cannot be attained unless this body is 
destroyed, though people spend huge sums of money and undergo many 
hardships in performing sacrifices with the desire of going there. 

The self-revealed Srutis clearly say that the performance of sacrifices, 
the offering of oblations, and charity are the means of attaining heaven. 
But since the present body is not capable of enjoying it on this earth, the 
soul must be encased in a suitable body for the purpose. It must therefore 
be admitted by all who have faith in the authority of the Vedas that there 
is the eternal soul as an entity distinct from this body. This is the con- 
clusion of Sabara Svāmin. 

There is no clear indication in the Mimarisa-Sütra or the commentary 
of Sabara about the possibility of emancipation (moksa) of the self. 
Kumiarila Bhatta, who was the immediate predecessor of Sankaracarya, states 
in his Slokavarttika that emancipation (moksa) is the supreme end of the 
self. But his emancipation does not include happiness. The real nature 
of emancipation is the perfect extinction of sorrow. Kumiarila has no 
hesitation in discarding the view that the realization of the bliss of the soul 
is the real nature of emancipation. ° i 

Although admitted by later Mimarhsakas, mokşa or emancipation is not, 
as in the Vedanta, of the nature of final and absolute annihilation of objec- 
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tive existence. For, in this view, objective existence has ultimate reality. 
Sacred texts signifying unreality import that it is not destined to endure 
eternally. Hence objective existence, though real, undergoes destruction of 
connection with the perceiving ego or self. Threefold is the connection 
of the self with the objective world, namely, through the body, the senses, 
and their objects. The body is the basis of enjoyment or experience, agree- 
able or otherwise. The senses are the seats of enjoyment. The contents of 
enjoyment are form, taste, smell, etc. Enjoyment is direct experience com- 
prising pleasure, pain, and the like. The ego or purusa is bound by these 
three. This bondage is called sarisára—the evanescent cycle of existence. 
The permanent cessation of the three is moksa ; ultimate or permanent 
cessation is the destruction of the body, the senses, and their objects created 
before, and their non-emergence afresh. These two processes terminate 
pleasure and pain. Such extinction is due to the extinction of dharma and 
adharma, right and wrong, worthy and unworthy conduct, merit and 
demerit. The termination of dharma is effected by the enjoyment of the 
fruits of merit or piety already acquired. And extinction of adharma 
or impiety or demerit ensues from the performance of ‘obligatory’ and 
‘occasional’ duties, Among these effects of causes, non-performance of the 
optional acts and the avoidance of the prohibited acts lead to no results, 
If only the ‘obligatory’ or ‘regular’ duties and those entailed by certain 
occasions are performed, sin is avoided, and no cause leading to the creation 
of a body arises; hence the previously acquired body being lost, the 
soul remains without a body. This condition is designated as release, or 
moksa. This release cannot be attained merely through knowledge of the 
self. Therefore all who desire emancipation have to strive to attain the 
bodiless selfhood by the aforesaid process. 

The Mimathsakas do not believe in the absolute dissolution (maha- 
pralaya) of this world. They say that this universe has existed as it is from 
eternity, and there is no proof that this eternal religion of the Vedas: and 
its adherents belonging to the three castes will ever be totally extinct. From 
Kumarila Bhatta downwards the Mimathsakas have propounded this view 
with great force. The above Mimiathsakas believe that man can never 
acquire omniscience without the help of the Vedas. We can know of super- 
natural things only through the Vedas, as did Manu and other great sages. 

In the Mimarisa philosophy, work recommended by the scriptures has 
been declared to be the source of all blessings. It is through such work 
that man can fulfil his desires and at last attain to emancipation, which is 
equivalent to the extinctioh of all misery and sorrow. The Mimarnsakas 
do not believe that knowledge divorced from ritualistic work can enable 
à man to rise to the full stature of his being. Man is born to do this kind 
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of work. Renunciation of this work, in other words, the non-performance 
of ordained acts, instead of doing him any positive good either in this world 
or in the next, plunges him into a sea of troubles and sufferings here and 
hereafter. The Mimarhsakas proclaim that it is a pity to be born as man in 
this world if the individual fails to perform ordained actions. 

The validity of these injunctive texts of several kinds rests on their. 
promulgating the rituals which they prescribe. And the explanatory texts, 
read in conjunction with them, are commendatory of the prescribed acts. 
An injunctive text aims at inducing a person to some specific act. Such a 
person through dislike or sloth may not desire to engage in an act which 
involves exertion. And in that case the entire Vedas which aim at such 
performance lose their use or purpose. Hence the Vedas seek to praise such 
performance in order to produce the inclination of people to them through 
their liking for them. This praise is done by the explanatory sentences 
which are read by the side of the injunctive texts. Hearkening to such 
praise, men in whom the liking has been. produced perform the acts with 
zeal and obtain the boon. Hence the main function of the explanatory 
texts is to rouse a sense of the commendable nature of the acts. ‘The 
Upanisads mostly belong to this category ; for, by propounding the im- 
perishability of the soul engaged in such and such an act and its enjoyer- 
ship of fruit thereof, they commend these acts to competent persons. ‘They 
have no independent authority of their own. 


POTENCY OF SACRIFICE 
The Mimarisakas have attempted to answer the question how a remote 
result, say, the attainment of heaven, is obtained by an action such as a 
sacrifice, which belongs to and in fact ceases in the present. Injunctive 
texts ordain that the fruits, namely, heaven and the like, should be achieved 
by sacrifices such as darSa-paurnamasa. And this implies that the sacrifice 
is the means to the fruit, viz. heaven. A sacrifice is of the nature of an 
action which is very soon lost. Hence the instrumentality of the sacrifice” 
to the fruit which is to take place at a distant time is hardly possible. ‘To 
establish this instrumentality, which is propounded by the Sruti, between 
sacrifice and heaven, an invisible potency is admitted which issues from 
the sacrifice and which endures till the fruit is generatéd and which resides 
in the soul of the sacrificer. This is called aptirva. It ceases on producing 
the result. It is also otherwise called merit or demerit. It is recognized 
also by the Naiyayikas. But these Mimáfhsakas being expounders of 
karma or ritualistic duty, all their reasoning turns on this apürva and is as 
such fully approved by others. It is a power in the sacrifice. Although of 
the nature of a potency inhering in the sacrifice, it is presumable on account 
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of the result. And it is presumed as existing in the locus or receptacle 
where the result is produced, i.e. in the soul of the sacrificer. Unless this is 
admitted, actions like sacrifice can have no causal connection with their 
result. In the absence of such a link men of prudence would have no 
disposition to perform them. And such disposition failing, the Vedas as 
a whole would have no use or purpose. And they would be open to 
objections of fraudulence etc. To avoid such objections apürva must needs 
be admitted. This aparva is to be presumed as of many kinds, such as 
subsidiary or pertaining to minor acts (angapürva), contributory or flowing 
from each one of a set (utpattyapürva), the result of the whole performance 
as a single unit (phalapiirva), the final or the immediately preceding factor 
(paramapiirva), etc. Otherwise, the parts also coming to an end as soon as 
they are performed, can have no connection with the principal, the result 
of which occurs after a long interval. Failing such connection, the parts 
would have no value as being ancillary to the-main or whole which they 
benefit. And therefore the incidental apurvas also are necessary and 
admissible. 


GOD AND DEITIES 


To preclude the possibility of slackness in ritualistic work, the 
Mimathsakas give more importance to the ordained acts, namely, sacrifices 
etc., than to the deities to whom these sacrifices, accompanied with the 
offering of oblations, are offered. The deities occupy a secondary place in 
this system ; nay, it even denies their existence as something separate from 
the mantras. The duty of performing ordained actions throughout life is 
emphatically enjoined in this school of philosophy, which defines this duty 
and classifies it. The Mimarnsakas hold that a knowledge of the innumer- 
able ordained actions. which a man has to perform throughout life is 
obtainable from the Vedas only and not from any other source or authority. 
They cite the following Vedic story to give an idea of the extent and depth 
of this great ocean of knowledge, the Vedas: "There was a famous sage 
named Bharadvaja. By dint of penance he attained a, long life of three 
hundred years, during which time he led a celibate life, performing the 
ordained Vedic rites and studying the Vedas. At last he was crippled with 
age and was confined to bed. One day Indra himself came io him and said, 
“Bharadvaja, if I extend your life by a hundred years more, what will you 
do with it?” He replied, “I shall utilize it in the same way as I have done 
so far" Whereupon Indra.showed him three large mountains that he 
had never seen, placed before him a handful of dust from each and said, 
"Bharadvaja, the three mountains that you see are the three Vedas—Saman, 
Rc, and Yajus ; they are eternal and endless ; what you have collected from 
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your teacher and from the study of the Vedas by observing celibacy is equal 
only to these three handfuls of dust; the endless remainder still lies 
unexplored before you. Come, learn from me the real import of the Vedas. 
They are the source of all knowledge.” So saying Indra initiated him into 
the mysteries of the worship of that fire which is connected with the sun 
as a means to the attainment of Vedic knowledge. Bharadyaja worshipped 
it properly and obtained eternal life in heaven’ (Taittirtya Brahmana, 
TEE YD 

There is an elaborate discussion in Sabara’s commentary on whether 
the deities have forms. The Mimarnsa philosophy emphatically maintains 
that man can get all his desires fulfilled by performing properly and at the 
proper time the rites enjoined in the Vedas, and the question whether the 
gods have bodies or not need not trouble him, as it is immaterial to his 
purpose. Students of this philosophy should always remember the purport 
of the system, without which the study will be fruitless. 

Sabara Svamin, while establishing the Mimarhsaka theory of the 
eternal nature of sounds (or words), has refuted Sphotavada in his 
commentary. According to the Sphotavadins—the grammarians and 
philosophers—words (i.e. sounds) like gauh, asvah, etc. are elementary 
sounds without any component parts ; g, au, and h are not considered parts 
of gauh. But Sabara Svamin says that gauh, aSvah, etc. are not elementary 
sounds; gauh is nothing but a combination of g, au, and h; hence the 
word is not elementary, but a combination of the successive letters of which 
it is composed. "Therefore no word is conceivable as elementary, as the 
Sphotavadins would have it. There is, besides, no proof in support of their 
view. In this connection Sabara quotes Upavarga as follows: “Bhagavan 
Upavarsa says that gauh is formed by combining g, au, and h.’ 

Jaimini has not mentioned in his work anything about the existence 
of the omniscient, omnipotent, and all-merciful God, the creator, preserver, 
and destroyer of the universe. Sabara Svamin and Kumarila are also silent 
on this point. But the later exponents of this system, viz. Khandadeva and 
Gagabhatta, have clearly expressed their views on this point. They declare 
unhesitatingly that it is not the object of this philosophy to deny the 
existence of the benevolent God, but to explain the real nature of the 
Vedic rites and ceremonies and other allied topics. They opine that about 
God and salvation the Pürva-Mimársá system has nothing new to add to 
what has been so exhaustively discussed in the Uttara-Mimamsa or Vedanta. 
Hence there is no reason to conclude that Jaigini, Sabara, and Kumarila 
did not believe in the existence of God or salvation. 
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T is well known to students of Indian philosophy that the original sūtra 

works of the materialists, sceptics, and agnostics of India are now lost to 
us. To be compelled to rely exclusively for a certain doctrine or way of 
thought on its presentation by its avowed opponents is not the safest way 
of understanding it. Opponents are seldom found free from prejudices and 
personal predilections. Pūrvapakşas or the opponents’ views are almost 
invariably presented in an inadequate and unsympathetie manner, so that 
no sound judgement as to their proper philosophical worth can be easily 
formed. If one notes how the doctrines of the Sarvastivadin Buddhists, 
the Pasupatas, and the Paiicaratras have suffered at the hands of Sankara- 
carya, it would be clear that the study of a certain system from its presenta- 
tion by its opponents has to be undertaken with a proper appreciation 
of these difficulties. An attempt has been made here to collect from 
different sources fragments of actual statements by the founders and pro 
pounders of different schools of the materialists, sceptics, and agnostics of 
India, Kusumanjali, Nyayamanjari, Advaita-brahmasiddhi, Vivarana- 
prameya-sangraha, and numerous other works by orthodox writers, Hindu 
and Jain, Sanskrit and Prakrit works, and Buddhist Pali works, all contain 
a good deal of useful information on these schools, But these are only 
fragments of the original works of these schools now irrevocably lost to us. 
The pürvapaksas or views of opponents, in which form they appear in 
subsequent literature, have been studied in the light of, and interpreted 
consistently in the spirit of, the fragmentary texts yet preserved of the 
earliest exponents.of the systems. 

Visvakarman speaks of a class of thinkers who are 'enwrapt in misty 
cloud’ (nihárema pravrtah) and ‘with lips that stammer’ (jalpya). The 
subsequent thinkers speak of avidya or ignorance and vicikitsa or perplexity. 
Samsaya or doubt is another term which is met with in this connection in 
subsequent literature (Mu. U., II. 2-8). The Mundakas and the Vaja- 
saneyas use the term avidya in the sense of anything which is not transcen- 
dental knowledge (para vidya) or the knowledge of Brahman (Brahma- 
vidya), and anything which is not conducive to ideal selfrealization. The 
word vicikitsa, according to Asuri, means a mental state (Br. oU. 155: 33 
In the Katha Upanisad (I. 20) the word has been used in the sense of philo- 
sophic doubt as to man’s existence after death: ‘Some say he exists ; others, 
he does not.’ These latter are no doubt the sceptics and agnostics of ancient 
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India. Visvakarman had evidently in mind (1) those hymn-chanters who 
doubted the existence of Indra (R.V., VIII. 89. 3), (2) Paramesthin, who 
saw no possibility of knowing any cause or reality beyond the original matter 
(R.V., X. 129. 6-7), and (3) Dirghatamas, who was ignorant of the nature 
of a first cause (R.V., I. 164. 6). In subsequent literature we find that the 
Keniyas were of opinion that the know-all does not know at all, while the 
know-nothing knows everything (Ke. U., II. 3). And, as stated above, some 
sages, according to the Katha Upanisad, doubt the existence of man after 
death (I. 20). Scepticism and agnosticism are the expressions of a free mind 
that refuses to accept traditional wisdom without thorough criticism. In this 
respect the materialists of ancient India are very closely related to the 
present-day sceptics and agnostics. However minor their position may be 
in the field of philosophy, they are, no doubt, the fathers of free and inde- 
pendent thinking in India. 

Brhaspati Laukya or Brahmanaspati, who may be termed the founder 
of Indian materialism, first embodied his views about the origin of the world 
in the hypothesis that in the beginning being came out of non- 
being (R.V., X. 72. 2)—asatah sadajayata, that matter is the ultimate reality. 
Paramesthin treated matter as the ultimate reality as Brhaspati did, but 
disavowed all possibility of knowledge of the ultra-material substratum, if 
there were any. He refused to extend his metaphysical inquiry beyond 
matter. Brhaspati was a materialist. Paramesthin was a sceptic. But they 
were inter-related. Subsequently Mahavira speaks of the Annaniyas, who 
pretend to be intelligent but are in fact unfamiliar with truth and have 
got rid of perplexity or puzzlement (vitigicchatinna). ‘These Annaniyas are 
ignorant teachers who teach ignorant pupils and speak untruth without 
proper investigation of knowledge (Sutrakrtárga, I. 12. 2). "These ignorant 
teachers seem to be the agnostics of ancient India. Subsequently Brhaspati 
of the Carvaka school is pictured as an agnostic of this type. The close 
relation between the agnostics of the Sütrakrianga and the materialists of 
the Puranas cannot be ignored. 

In the Buddhistic records (Mahavagga, I. 23. 24) Sañjaya, who main- 
tains a sort of indifferent or neutral attitude towards such problems of 
meétaphysical speculation as those which are concerned with the first cause, 
the final cause, future life, retribution, and so forth, is best Known as a 
sceptic. According to Saíijaya, the same philosopher tends to be an agnostic 
and a sceptic. When he freely confesses his inability to know the ultimate 
beginning and end of things, which is virtually the same as admitting that 
these are unknown and unknowable, he is an agnostic. When he doubts 
or hesitates to admit the correctness of all bold assertions about matters 
beyond human cognition, he is a sceptic. What we find in the teachings 

III—22 169 


THE CULTURAL HERITAGE OF INDIA 


of Dirghatamas, Paramesthin, the Keniyas; and the Kathas is represented 
by the agnostics and the sceptics. 

Vyasa (in his commentary on the Yoga-Sütra, I. 30) does not determine 
the nature of the psychological relation between scepticism and agnosticism. 
In the commentary of Vacaspati on the Yoga-Sütra the point has been 
properly thrashed out. According to Vacaspati, doubt and false knowledge 
do not differ much from cach other, and yet the former is separately 
mentioned with a view to specifying its precise signification as the touching 
and evading of both sides of a question. Indeed in this respect doubt may 
be regarded as a subhead of false knowledge. 

"These earliest attempts cannot properly be called philosophical systems. 
They are more like fingerposts of philosophical tendencies. After a long 
course of development they became systematized. Amongst these systems 
of Indian philosophy materialism can be counted as very old. Some go so 
far as to regard it as the oldest and adduce, among others, the following 
reasons in support of their opinion. It is a fact that all other schools of 
thought try to refute the truths established by this school, which shows its 
priority. It is also a fact that the word daríana in its primary sense means 
perception ; in its secondary sense it means the Sastra (scripture) which is 
considered to be as good an authority as perception. This emphasis on 
perception reminds us of the materialists, and there are scholars who 
maintain that the word first originated with the followers of Brhaspati. It 
was from them that it was borrowed by other schools. This fact induces 
them to establish the priority of this darsana to all others. Some scholars 
are even bold enough to declare that the materialistic school is the only 
original school of philosophy ; all other schools originated simply for the 
sake of refuting and destroying this school, whose teachings, according to 
them, were detrimental to the best interests of mankind. Others, again, 
say that it may be as old as other schools of philosophy, but not older. 
Materialism is preached nowhere as a doctrine of philosophy except as a 
reaction against some accepted but, in its view, perverted ideas or practices. 
The materialists of India, namely Brhaspati and his followers, do not 
pretend to lay down a constructive system of philosophy of their own. ‘They 
try to refute the foolish orthodoxy of other schools. This, in their opinion, 
proves that the system of Brhaspati cannot be the first system ; it is rather 
the last. It raises objections against the views of all other systems, and 
therefore presupposes their existence, 

But all systems of philosophy are the growth of years, nay, of centuries. 
The different systems of philosophy, as now known, are rather the latest 
summing up of what has been growing up among many generations of iso- 
Jated thinkers, rather than the first attempts at a comprehensive treatment. 
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A large mass of philosophical thought must have existed in India long 
before there was any attempt to divide it into well-defined systems 
of philosophy. But such a growth must have required a great length of 
time. So it is probable that during that long period the views of one 
system had been continually discussed in others and modified in the light. 
of criticisms, till at last they reached the forms we find them in. It is not 
improbable that the Lokayata school was the first system of philosophy to be 
developed when other schools were yet mere tendencies and had not taken 
shape as systems. Thus, although as tendencies almost all philosophical 
thoughts are contemporaneous, as systems they belong to different ages. 

Originally, the school of Brhaspati aimed at vitanda or destructive 
criticism and tried simply to refute the views of other schools, without 
having any constructive element to suggest or any positive theory to pro- 
pound. This negative aspect finds expression in the Vedas themselves. 
From the earliest Vedic times there were people who denied the existence 
of even the Vedic deities. The Vedic hymns pointedly refer to scoffers 
and unbelievers. Those hymns which are traditionally ascribed to Brhaspati, 
the son of Loka, contain the first germs of protest against a mere verbal 
study of the Vedas and emphatically declare that a man who tries to under- 
stand them is far superior to the mere reciting priest. The celebrated 
hymn on frogs is a satire, says Prof. Max Miiller, upon Vedic priesthood or, 
better, upon the system of hymn-chanting. Yaska clearly tells us that those 
who merely memorize the texts without knowing their meaning do not see 
the real form of the Vedas, and that such people are deluded, inasmuch 
as the way to attain the summum bonum is not revealed to them. In various . 
Brahmanas mere knowledge of a performance has been mentioned as having 
the same effect as the performance itself. Jaimini, recording this conflict 
of views, devotes an entire chapter in his Mimarisa-Siitra to drawing 
the conclusion that study consists not only in learning by heart the letters 
of the Vedas, but also in clearly understanding their spirit. Traces of an 
opposition to the religion of the Vedas appear in the Vedas themselves as 
well as in later works. In the Aitareya Aranyaka we find, "Why should 
we repeat the Vedas or offer this kind of sacrifice?’ Later on, the very 
authoritativeness of the Vedas was questioned. Opposition was the only 
fuhction of the followers of Brhaspati, and they. did it from the very 
beginning of their career. They opposed the Vedas and the practice of 
repeating them mechanically. 

But all these represent only the negative aspect of the Barhaspatya 
system, which therefore appeared to be ‘incomplete. To remedy this, 
in- its second stage, in explaining how an event or product 
takes place; it accepted the doctrine of svabhava (nature). This doctrine 
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maintairis that ‘the effects are self-existent and are produced neither by 
different things as causes nor by themselves, inasmuch as no cause can be 
discovered for the filaments of the lotus or the eye-like marks on the 
peacock's tail, If it cannot be found, it certainly does not exist. Such is 
the case with this diversified universe. Similarly, feelings like pleasure, 
pain, etc. have no cause, because they appear only at times’. This doctrine 
of. svabhava had been in existence in an independent form. In the course of 
time it came to be affiliated to the Barhaspatya system, which thus became 
the earliest representative of the extreme form of Svabhavavada. From this 
time the rejection of the causal principle and of the good and evil conse- 
quences of actions formed its most important features. The product comes 
into existence without any cause. The materialistic view held that the 
existent was born of the non-existent. The Svetasvatara Upanisad 
enumerates some of the most popular theories current at the time in expla- 
nation ‘of the origin of the universe, and naturalism is one of them. 
Brhaspati, with a lofty enthusiasm, flung away the fetters of religion, so that 
he might be freely righteous and noble. Some of the verses of the Vedic 
hymns ascribed to him are quite edifying. Whatever may be said of his 
followers, his own teachings were of an elevated character. Brhaspati had 
many followers, and all of them were independent thinkers raising objections 
against the current superstitions, It is perhaps for the liberties he took 
with the gods that Brhaspati was regarded as their teacher. But this 
state of things changed; a reaction against the school of Brhaspati set 
in, for which its negative attitude was perhaps responsible. The Vedic 
literature posterior to the Mantras is disfigured by anecdotes in which the 
pious sages poured out their wrath on the heads of those early oppositionists, 
viz. Brhaspati and his followers. The Taittiriya Brahmana relates an 
interesting anecdote, which runs as follows: ‘Once upon a time Brhaspati 
struck the goddess Gayatri on the head. The head and the brain were 
smashed to pieces. But Gayatri was immortal and so did not die. Every 
fragment of her brain remained alive.’ Some scholars find an allegory 
behind this: Gayatri is the symbol of Hinduism ; Brhaspati tried to destroy 
it by introducing opposition. But Hinduism is eternal, it was not destroyed. 
In the Maitrayani Upanisad we find another anecdote: Brhaspati assuming 
the form of Sukra brings forth false knowledge for the safety of Indra and Tor 
the destruction of the asuras. By it the asuras arc taught that good is evil and 
evil is good ; and they say that this new law which upsets the Vedas should 
be studied. Here Brhaspati is painted as a deceiver, a hypocrite. ‘The 
Mahabharata records a story of this period, relating how Brhaspati, the 
sceptic, had a long discussion with Manu, one of the founders of the sacri- 
ficial cult, and was in the end converted to the latter's view-point. ‘The 
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worst that is said of Brhaspati’s teaching is that it is drawn from a study of: 
the female intellect which is full of subtlety and deceit! The Visnu Purana 
records that a number of demons, in ancient times, began to practise severe 
penances according to the*injunctions of the Vedas. This caused great 
apprehension to Indra. At his prayer Mayamoha was created, and he 
preached to the demons the pernicious doctrines of Brhaspati, not for their 
benefit, but for their destruction. Thus they became enemies of the 
Brahmanas, gave up their austerities, and were averse to the study, of the 
Vedas. ‘Then, as they had strayed from religious observances, Indra killed 
them. Almost similar is the account recorded in the Padma Purana. 
Human institutions prosper through opposition. As a reaction against the 
opposition of Brhaspati and his followers, the Vedic schools strove to popu- 
larize the Vedic creed of life by means of the most elaborate and thorough- 
going expositions. Opposed by the strong advocacy of the orthodox, the 
Lokayatikas returned with the affiliation of naturalism (Svabhavavada). 
Neither of these two doctrines accepted the good or evil consequences of 
actions. The Lokayata school, which had so long been a tendency only, 
now formed a philosophical system. Thus originated the first darsana, the 
Lokayata. 


EPISTEMOLOGY 


Perception was emphasized in this newly built system. So far the 
Barhaspatyas had not admitted any authority whatsoever. Now in its new 
shape, the school accepted the authority of perception. The principle of 
causation was rejected, because. it was not supported by sensuous perception. 
Mere perception of two events which stand isolated and self-contained is 
not sufficient to establish between them a causal relation. “To ascertain 
whether a given antecedent condition has the character of a true cause, it 
is really necessary to find out with certainty the elements of invariability and 
of relevancy involved in such a notion. But this certitude can never be 
arrived at.’ Universal propositions cannot be established by our limited 
perceptions. Perception presupposes actual contact of the object with the 
perceiving organ and is thus necessarily confined to the present. It is a 
case of here and now ; it does not extend to the past or the future, and is 
thus unable to establish the universal connection of things. In other words, 
sense perception can give us only particular truths. But the knowledge of 
particular facts cannot give us knowledge that is universally true. There- 
fore perception cannot give us universal relations. Nor can they be estab- 
lished by inference alone. For the inference which yields a universal 
relation as its conclusion cannot work unless it presupposes another universal 
connection as a necessary pre-condition of its possibility, and that again 
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another, and so on. In other words, the process of reaching a universal 
conclusion involves infinite regress. Thus even inference in, itsclf is not 
sufficient to produce a universal proposition. Nor is the universal relation 
supplied by verbal testimony ; for the validity of any testimony is itself 
ultimately based upon inference. Comparison is equally unable to estab- 
lish a universal relation ; it only establishes the relation between a name 
and something that bears that name, e.g. the application of the already 
learnt name 'gavaya' to an animal that looks like but is not a cow (gau). 
Now such relation between the name and the named is a particular relation, 
while we are here in search of an unconditional universal relation. Thus 
the universal relation, which is indispensable to all inference, is not given 
by any of the so-called sources of knowledge. Therefore universal relations 
cannot by any means be established. As inference is not possible without 
universal connection, and universal connection is unattainable, the Loka- 
yata system in its earlier stages discarded inference as a source of 
knowledge. 

It rejected ether as an element, because ether cannot be known by 
perception, and it maintained that the four clements, viz. earth, air, fire, 
and water, were the original principles of all things. These elements in 
their atomic state, when mixed together in a certain proportion and accord- 
ing to a certain order, became transformed into an organism. 

Consciousness is a function of the body and is an indispensable factor 
for its manifestation. Consciousness does not inhere in particles of matter. 
When these particles come to be arranged in a specific form, in a manner 
not yet scientifically explicable, they are found to show signs of life. Con- 
sciousness is inseparable from life. Our thinking power is destroyed with 
the dissociation of the elements whose combination produced it. Conscious- 
ness is produced from the body which is endowed with life or vital air. 
When the body perishes no consciousness can remain ; it must perish also. 
So there is nothing to transmigrate. The body, consciousness, and sense- 
organs are transitory. The mind is the product of a combination of 
elements sustained in a peculiar state, like intoxicating power generated by 
fermenting of rice-grains. The four elements, when combined, produce or 
manifest the mind; there is no other reality than they. The instinctive 

movements and expressions of new-born babies are as much due to external 
stimuli ‘as the opening and closing of the lotus and other flowers at different 
hours of the day or night, or the movement of iron under the influence of 
loadstone. In the same way the spontaneous generation of living organisms 
is frequently observed, as in the case of animalcules which develop in 
moisture or infusions, or of maggots or other worms which grow in the 
constituent particles of curds and the like and which begin to live and move 
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in so short a time’. It is an indisputable fact that sensations and percep- 
tions can arise only in so far as they are conditioned by a bodily mechanism. 
But it would not be so, were not the body the receptacle of consciousness. 
The properties of particular preparations of food and drink, conducive to 
the development of intellectual powers, afford another proof in favour of 
the fact that consciousness is a function of the body. As contraction is the 
function of muscles, so are thoughts, feelings, etc. the functions of the brain. 
The mind therefore has no substantial reality of its own ; it springs out of ` 
the vibrations of the molecules of the brain. When the molecular activity 
of the brain sinks below a certain level, consciousness disappears and the 
mind ceases to exist, as for example in sleep. When it rises again above a 
certain degree, consciousness reappears. The conscious life is not a life of 
continuity, It is coming out of and sinking again into unconscious elements. 
The hypothesis of a continuous stream of consciousness is a myth of divines 
and theologians. 

One may object that since the body is declared to be the agent of all 
actions, it should be held responsibe for their natural consequences. To this 
the reply of the Lokayatikas is that their system does not admit the existence 
of consequences of good or evil actions. The particles which form the body 
are always in a state of flux ; and the body which performs an action at one 
moment does not continue at the next to feel its reaction. It is, on the 
other hand, undeniable that the body suffers change. According to this 
school, the experience of pleasure and pain comes by chance. This is sought 
to be refuted by others as follows: The theory of matter is unable to 
account for the facts of memory and recognition. Reason demands that 
mentory and the original experience which gives rise to it should be referred 
to one and the same conscious subject. But this is possible only when the 
subject is fundamentally an unchangeable entity. This objection is met by 
the Lokayatikas in the following manner: The traces left by previous 
experiences are capable of being transmitted from the material cause to its 
‘direct product, an analogous instance being the transference of the odour 
of musk to the cloth in contact with it. But the general answer of this 
school to every question is that everything happens through the influence 
of svabhava. It is svabhava or a law of nature that consciousness is a 
function of the body and therefore the body is the self. 


METAPHYSICS 


The Lokayatikas deny past and future births, as there is no reality 
existing before birth or after death except thé four primary elements, and 
the mind is the product of these. So it cannot be maintained that the 
mind at death passes on to another body. Minds must be different in 
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different bodies. The consciousness of a body which has already perished 
cannot be related to the new body which comes into being. One mind 
cannot produce another mind after total annihilation. The theory that 
the foetus is endowed with Consciousness is untenable. For consciousness 
presupposes sensation through the Sense-organs, all knowledge being poste- 
rior to and derived from experience. And the sense-organs do not function 
in the foetus. Since no power or quality can exist without a subject, con- 
sciousness cannot persist when the body perishes ; it must perish with the 
body. If it be urged that past, present, and future births are nothing but par- 
ticular conditions of the stream of consciousness which, according to the 
Vedicist, is eternal, the Lokayatikas would say that the chain of consciousness 
is not an entity, and a condition that can be predicated only in respect of 
an entity cannot be proved with regard to it. A future existence of an 
entity that is non-existent cannot be predicated. This is how the Lokaya- 
tikas reject the existence of future and previous births. ' 
They also maintain that there is no soul apart from the body. If there 
be any soul, it is only the living principle of all organisms. It exists so 
long as the body exists, and ceases to exist when the body goes out of 
existence. It is the body that feels, sees, hears, remembers, and thinks. 
When one says, ‘I am stout’, ‘I am lean’, ‘I am dark’, one evidently means 
the body. Stoutness, leanness, or darkness attaches only to the body. 
Phrases like "my body' are only metaphorical, the possessive case-ending 
having the same meaning as in 'Ráhu's head’ (Rahu, the demon of eclipse, 
being only a head) Just as a knave might induce àn innocent person. to 
accept glass and other such worthless materials in exchange for precious 


mysterious universal agency called fate (adrsta ‘or daiva). It denies the 
existence of merits and demerits acquired in a previous existence. In 


the tortures of hell ; and prophets are the greatest liars among men. The 
Vedas are no authority, for they contain mantras (formulae) which do not 
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convey any meaning whatsoever ; some are ambiguous or absurd or contra- 
dictory, and some repeat what is already known. Between certain portions of 
the Vedas we find discrepancies and contradictions ; cases are not rare where a 
line of action prescribed by one text is condemned by another. Again, they 
speak of results that are never realized. If it were possible for the sacrifices 
to make one reach heaven after their performance has ceased, the performer 
himself has perished, and the ingredients have been used up, then the trees 
of a forest, burnt down by fire, might as well produce abundant fruits. 

Religious exercises and ascetic practices are merely a means to liveli- 
hood for men devoid of intellect and manliness. A putresti sacrifice, 
performed for the birth of a child, may not be followed by that event. 
When a child is born, the knaves say that it is due to the power of their 
incantations uttered in the course of the rite ; and when a child is not born, 
they explain it as being due to the rite being incomplete in some way or 
other. The priests say that a beast slain in a sacrifice goes to heaven. ‘Then 
how is it that they do not kill their own old fathers in a sacrifice in order 
to send them directly to heaven? If the offerings in a funeral ceremony 
can produce gratification to beings who are dead, then in the case of travel- 
lers, when they start, it is needless to give them provisions for the journey. 
All these ceremonies are prescribed by the Brahmanas as a means to their 
livelihood and are worth no more than that. Hence the endeavour to 
propitiate the gods through religious ceremonies—to satisfy them by prayers 
—is vain and illusive. Religion is the invention of persons desirous of 
deceiving their fellowmen in order to further their own selfish interests. 
There is no particular place named heaven; even the Vedas themselves 
doubt the existence of a world beyond. If a man goes to another world 
after death, why does he not come back, drawn by the love of his friends 
and relatives? When once the body is reduced to ashes, how can it go to 
the other world? When an evil person dies, everything ends there ; he does 
not enter into a region of pain or of darkness unrelieved by a single ray of 
light. That God is the judge of our actions also does not stand to reason, 
because in that case partiality and cruelty on His part would be inevitable. 
If He visits us with the evil consequences of our sins, He becomes our enemy 
for nothing. Therefore it is better not to have a God than to have a cruel 
and partial God. There is no such being as God, the supreme author and 
governor of the world, an omniscient spirit ; the senses cannot reach Him. 
Adrsta (fate), the principle of causality, and inference are all denied. ‘The 
Vedas reveal no signs of infallibility. So how can we ascertain that an all- 
knowing, all-pervading, and all-powerful spirit exists? Nature, and not 
God, is the watchword of this school. 
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The Vratyas, who were Aryans of previous and later migrations or 
Aryanized racial stocks, were incorporated into this sect. They too, like 
the Lokayatikas, challenged everything, including: the caste system, the 
sacrifices, and the Vedas, and were the bitter opponents of orthodox 
Brühmanism. Strengthened by the support of these Vratyas, the Lokayatikas 
exhorted people to strain every nerve to work out their immediate earthly 
welfare instead of running after heaven, kama or the fulfilment of desire 
being considered the summum bonum of human life. The result of this 
movement was an inspiration for freedom—freedom for the individual as 
well as for society, for woman as well as for man, for the poor as well as 
for the rich. The wonderful result of this struggle for freedom is also 
visible in the rise of the Buddhist culture. Buddha's views against the 
Vedic sacrifices, the memorizing and fruitless repetition of the Vedic 
mantras, the caste system, the authority of the Vedas and the worship of 
the deities, the magic rites and the ascetic practices—all have their counter- 
parts in the views of the Lokayatikas. It is perhaps because Buddhism was 
greatly influenced by ‘the Lokayata school that we find in later accounts of 
this system the doctrines of Buddha and Carvaka almost amalgamated as 
in Jabali’s exhortation to Rama in the Ramayana (II. 108) and the name 
Carvaka sometimes applied to Buddha. India seethed with free thinking, 
and Buddha was the product of this freedom. No man ever lived so god-less, 
yet so god-like a life as he did. The Visnu Purana has a record of this stage of 
the school. It refers to a sect of people of very ancient origin who were free 
to live wherever they liked, unworried by conyentions, pure at heart and 
blameless in action. Virtue or vice they had none; they lived in an 
atmosphere of perfect freedom in which men could move without the fear 
of transgressing conventional dogmas of religion and social usage. But the 
votaries of the mundane were not satisfied merely with social and religious 
freedom ; politics became incorporated into the Lokayata school, which 
ignored anviksiki (metaphysics), trayi (Vedas)—in fact everything that dealt 
with the supersensuous—and appreciated .dandamiti (politics) and vartta 
(economics) as the only branches of knowledge deserving special cultivation. 
The earthly king became the only God. So long kama or pleasure had been 
considered to be the only good of human life ; now artha or material advan- 
tage was added to it. As the Lokayatikas captured the hearts of the cultured 
as well as the common people, all concentrated on working out their imme- 
diate earthly welfare. The result of this movement was the propagation of 
different arts and sciences. 

Vatsyayana mentions some sixty-four names of Indian fine arts which 
flourished probably in this period of Indian materialism ; so does the author 
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of Lalita-vistara. Kambalasvatara, who is mentioned by Santaraksita in his 
Tattva-sangraha, Payasi, whose views are recorded in the oldest known 
Buddhist and Jaina works, Ajita Kesakambalin, and many other materialists 
also wrote their works on materialism during this period. The Samafifia- 
phala-Sutta preserves the following record of Ajita’s view: ‘There is no 
such duty as the giving of alms, or the performance of sacrifices, or the 
making of offerings. Good and evil deeds produce no results, and there is 
no such thing as this world or the next. There is neither father nor 
mother, nor beings springing into life without them. There are no 
recluses or Brahmanas who, having realized the meaning of both this world 
and the next, make their wisdom known to others. A human being is made 
up of four elements. When he dies, the earth element in him returns to 
the earth, the fluid to the water, the heat to the fire, and the airy element 
to the air. Four bearers remove his dead body till they reach the burning 
ground ; men utter forth his eulogies, but there his bones are bleached and 
his offerings end in ashes. The talk of gifts is the doctrine of fools. It is 
an empty lie, mere idle talk, when men say there is a prophet there. Fools 
and wise men alike, on the dissolution of their body, are annihilated ; after 
death they are not. This Ajita flourished during the lifetime of Buddha. 
Up to that time politics had not yet been taken up by the Lokayatikas ; so 
there is no trace of it in the teachings of Ajita. Krsna Misra gives an’ 
almost perfect account of the doctrines of the Lokayata school of his time: 

‘Lokayata is always the only Sastra. In it, only: perceptual evidence is 
authority. The elements are earth, water, fire, and air. Wealth and 
enjoyment are the objects of human existence. Matter can think. There 
is no other world. Death is the end of all.’ 

The success of the Lokayata system ended in corruption. Extreme 
freedom gave birth to licentiousness. Supreme bliss was transformed into 
sensual pleasure, the enjoyment of which in its gross form became the 
only end of human life. _ The elevated teachings of Brhaspati were meta- 
morphosed into the eroticism of his followers. Let us enjoy pleasure alone, 
they said. It is the only thing which is true and good. The only reasonable 
end of man is enjoyment. We know pleasure is never pure, never free 
from pain. But because the pleasure is mixed with pain, should we 
therefore reject life? Should we fling away sheaves of paddy, rich with 
the finest white grains because they are covered with husk and dust? 
Should we refrain from plucking lotuses because there are thorns on the 
stalks? Shall we not eat fish because they have, bones and scales? Should we 
exclude rice from our meals only for the trouble it givesin husking? Who 
will not soothe his mind and body in ambrosial moonlight, though there are 
spots on the moon? Shall we not enjoy the pleasant breeze of summer 
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because there is a little dust in it? Should we not prepare food for fear 
of beggars? Unmixed happiness is not available in this world, yet we 
cannot overlook the least enjoyment. The only goal of life is our own 
pleasure. We should fully enjoy the present ; to sacrifice the present for 
the future is unwarranted and perilous. The present is ours; the past is 
dead and gone ; the future is doubtful. The present is all that we have ; 
let us make the most of it. 

With this credo the Lokayatikas of that remote period of Indian 
history preached and practised an extreme form of hedonism. At this 
stage Indian materialism received the additional designation of Carvaka. 
The word means ‘entertaining speech’. ‘While you live, drink ; for once 
dead, you can never return.’ ‘As long as he lives, let a man live happily ; 
even borrowing money, let him drink ghee.’ The propagation of this cult 
was the first step towards the downfall of the Lokayata system. 

At this stage of Indian materialism the Buddhists and Jains came to 
the field of philosophy to preach their doctrines. At their first appearance 
they claimed to. be successors of the old heretics, i.e. the followers of 
Brhaspati, by directing their attacks mainly against the doctrines relating 
to sacrifices as actually preached and practised in the Vedic school. They 
became, like the Lokayatikas, very popular for the time being, as the minds 
of the people were still under the sway of materialistic doctrines. But as 
time went on, the state of things began to change. The Carvakas came to 
know what these newcomers really were. They led the opposition against 
the orthodox Buddhists and Jains, as they had previously done against the 
Vedicists. The result was that the Lokayatikas were opposed both by the 
Vedicists and by the Buddhists and Jains. By this simultaneous attack they 
were for the first time pushed into a corner. The philosophers of the Vedic 
schools now became very strong; aided by the idealist doctrines of the new 
heretics, they stood as successors of the sages of old, and repelled the attacks 
on their eternal principles. As time passed, one Vedic school after another 
opposed the heretics, both old and new. They opposed the materialistic 
views of the old heretics and the anti-Vedic doctrines of the new. 

The frontal attack was delivered by Nyàya and Vaisesika. Gautama 
adduced very strong atguments against the theory of Dehatmavada (which 
preaches that the body is the self) held by the old heretics and established 
the theory that the soul is different from the body. Kanada made an endeav- 
our to refute the theory of Svabhavavada or the naturalism of the old 
heretics, by propagating the theory that the diversity of creation cannot be 
due to nature, which is unconscious. The diversity, he said, is produced 
from the atoms, which are unconscious, through the will of God acting in 
agreement with the doings of men's previous births. Sarnkhya and Yoga 
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joined the fray in a different manner. Kapila, who is regarded by 
some as representing the oldest trend of philosophy, formulated his 
arguments in favour of dualism, for which the field had perhaps been already 
prepared. Then came Patafijali with his system of Yoga, designed to’ 
establish the existence of God. Through the influence of these teachers, the 
mass mind was inclined towards belief in the spiritual nature of the soul 
and in transmigration. Jaimini made a direct attempt to establish by argu- 
ment that the Vedas were infallible and authoritative ; that karma or action 
was more powerful than even God, if there were any ; and that for the sake 
of purification of the mind the performance of rites was indispensable. 
When, under the influence of Jaimini, the minds of the people had been 
prepared for the performance of duties enjoined by the Vedas and for 
conceiving the soul as spiritual, and the influence of anti-Vedic doctrines 
and tendencies had, for the time being, almost worn off, Vyasa came to 
the field and preached his idealistic philosophy. Lokayata, being thus 
opposed by these powerful adversaries, wavered and leaned towards 
idealism. This stage may be called the second or middle stage of 
its downfall, when under the Susiksita Carvakas it admitted gradually the 
identification of the self with the sense-organs, the vital principle, and 
the mind, shaking off its old doctrine of the identity of the self with 
the body. The first view, in which the self is identified with the 
sense-organs, is based on the fact that consciousness and bodily move- 
ments follow the initiative of the senses and that the judgement 
expressed in ‘I am blind’, which shows this identification, is univer- 
sally accepted as valid. Opposed further by the idealists, it maintains that 
the vital principle is really the source of intelligence, for on it the senses 
depend for their existence and operation. When this view too was attacked, ' 
its sponsors maintained that consciousness was a quality of the mind; the 
other organs were only the means of indeterminate sense knowledge. It 
was the mind that introduced the element of determinateness. Moreover, 
the mind by its power of volition controlled the outer organs and might 
persist and function even when the latter were absent. Therefore the 
mind was the true self. All these have been recorded by Sadananda in 
his Advaita-brahmasiddhi. He speaks of four different materialistic schools, 
the chief point of contention among whom is the conception of the soul. 
One ‘school regards the soul as identical with the gross body, another with 
the senses, a third with the vital principle, and the fourth with the organ 
of thought. Again, the Lokayata views had so far maintained that percep- 
tion was the only source of knowledge. Now, being severely attacked by its 
opponents, who maintained the authority of inference, it showed for the 
first time a leaning towards admitting inference as a source of knowledge. 
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At first it said that for practical purposes probability was sufficient. At 
the sight of smoke rising from a spot we have a sense of the probability of 
fire, and not of its certainty ; this is enough for all practical purposes, and 
there is no need to assume the existence of 2 distinct kind of evidence 
called inference. When further pressed, this school accepted inference as a 
means to right knowledge, since it was useful in our daily life. But it 
rejected the form of inference proposed by the Buddhists and others as 
being impracticable for daily use. In other words, it divided inference 
into two classes—one class referring to the future and the other to the past. 
It accepted the second and rejected the first, the inference about what has 
never been perceived, as for example, the future world, God, and the soul. 
Purandara lived in this period and was an advocate of the Carvaka school. 
Sankara, the commentators Kamalasila and Abhayadeva, Jayanta (the 
author of Nyayamafijari) and the unknown author of the Sarvamata- 
sangraha record his views. Being further pressed, this school accepted, at 
this stage, even ether as an element—a fact adverted to by Gunaratna. The 
extremists of the Carvaka school (Dhürta Carvaka) denied the causal 
relation of an object or event and held the view that things came 
into existence by themselves. But the progressive Carvakas (Susiksita 
Carvaka), on the contrary, were found, in this stage perhaps, to be 
inclined to accept svabhava or nature as the cause of this universe, though 
svabhava itself was believed to have no cause, no antecedent. ‘This was 
referred to by Santaraksita in his T'attva-sangraha. And it was in this stage 
that the progressive Carvakas drifted to the refined hedonism of Vatsyayana. 

As they were supported by the Buddhists and Jains in their attack on 
the Vedic sacrifices, the old heretical oppositionists again became powerful. 
They received their general name of nàástika in this period. Vedic rites 
proper were gradually pushed into the background. New scriptures of the 
Vedie schools were in preparation, fully adapted to the needs, tastes, and 
tendencies of the changing times, but not entirely divorced from all 
connection with the Vedas. Voluminous works were written to satisfy 
varying temperaments. But elements of different nature were expressly 
visible in these schools. By way of compromise with the old heretical school, 
whose influence still predominated in the country, they included and 
adopted the popular doctrines regarding indulgence of the senses, and, as 
successors of the idealist schools, they gave them an esoteric purpose and 
thus modified them to some extent. Since that time, viz. the period of 
the great Hindu revival after the fall of Buddhism, India has been popularly 
Vedic, i.e. Pauranika and Tantrika, in her outlook, though the Carvaka 
system must have been a force to. reckon with even so late as the time of 
Haribhadra, Gunaratna, Santaraksita, Kamalaéila, Siddhasena, Abhayadeva, 
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Krsna Misra, Sriharsa, Jayanta, Sadananda, Madhayacarya, and others, who 
have criticized its theories in their works. It was Sankaracarya and his 
school who did not even consider the Carvaka school to be a system of 
philosophy. The great reaction against Carvakism was started by Madha- 
vacirya who pronounced the Caryaka system to be the lowest system of 
philosophy and scored a most decisive victory over it. Through lapse of 
time the original works of the Brhaspati school, the extreme materialistic 
system, either perished owing to natural causes or were destroyed by its 
powerful rivals. The Buddhistic and Jaina schools, being idealistic in 
essence, did not meet with total annihilation. As to the materialistic 
school, it may be that for a considerable time its views became more and 
more fecble and unpopular until it lost independent existence and was 
absorbed by the rival schools. 
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PART Ii 


'THE VEDANTA 


9 
PRAHMA-MIMAMSA 


THE OPENING SÜTRAS 

HE Brahma-Mimarisa (the Vedania-Sitra of Badarayana) beginning 

with the sütra (I.1.1) *Athato Brahma- -jijñāsā (Now therefore the 
inquiry into Brahman) and ending with the sūtra (1V.4.22) ‘Anaurttih 
Sabdat anavrttih $abdat" (No return, so the scripture declares) is regarded 
by Sankara, Ananda Tirtha (Madhva), Vallabha, and Vijfiana Bhiksu as 
distinct from and independent of the Karma-Mimarisa (the Piirva-Mimaisa 
of Jaimini). The several commentators on the Vedanta-Sütra interpret the 
word atha differently. Vijnana Bhiksu and Ananda Tirtha take atha in 
the sense of indicating the beginning of the subject. Vallabha holds that 
the particle is used merely to signify the auspicious. Sankara considers that 
atha means ‘after acquiring the four sadhanas (requisites), which are indis- 
pensable for beginning the study. According to the schools of Srikantha, 
Bhaskara, and Ramanuja, the two Mimdamsas are one. The Uttara- 
Mimünsü must be considered to be only a. continuation of the Pūrva- 
Mimüiiisa, and so the word atha implies the antecedent inquiry into karma. 
The point of difference is that the Jiana-karma-samuccaya-vada (the doc- 
trine of the synthesis of jana and karma), adopted by Bháskara, is not fol- 
lowed by Srikantha and Ramanuja, who are of opinion that karma has an 
instrumental value in the inquiry into Brahman as generating knowledge. 
Like Srikantha and other teachers, Sankara also recognizes the instrumental 
significance of karma ; but he considers that it is not an invariable rule that 
the inquiry into karma should precede the inquiry into Brahman in the 
present life, as it suffices if karma has been performed in previous births. 
Hence he holds that those who have taken to'sannyása immediately after the 
brahmacarya stage are competent to inquire into Brahman even before the 
inquiry into karma. In the opinion of Srikantha and others, however, for 
those who become sannyasins direct from the Brahmacaryasrama, the per- 
formance of karma is not essential, since the possession of the virtues of 
sama, dama, etc. will qualify them for Brahma-vicara. All the schools are 
unanimous in holding that, during the period of inquiry, the duties of one’s 
particular asrama should be followed. But according to Sankara, the inquiry 
into Brahman should invariably follow the acquisition of the four requi- 
sites, whether the aspirants are householders or sannyásins or those who do 
not belong to any arama or are even devas. The view of Srikantha and 
others is that karma or work is essential for householders, while sannyasins, 

187 


THE CULTURAL HERITAGE OF INDIA 


devas, or those who do not belong to any arama can for the same purpose 
practise the virtues of gift, austerity, etc., as the case may be. 


SUPREME REALITY AND ‘ITS REALIZATION 

The commentary of Srikara closely follows the commentary of 
Srikantha. But according to Srikantha, Sadagiva is the supreme Soul, while 
Ramanuja and Ananda Tirtha regard Narayana as the supreme Soul. To 
Srikara and to Vijfiana Bhiksu the supreme Soul is Brahman, not par- 
ticularized by any name. 

The subject to be inquired into is held to be the same by all these 
schools. It is Brahman, though conceived under different names and forms. 
All, except Sankara, hold that the egoity of the pure individual self (Suddha- 
pratyagatman) remains and persists even in the state of moksa or libera- 
tion. .They hold that liberation does not mean the destruction of this 
egoity. Sankara, however, insists that ‘I’ does not mean the real self but 
the self mixed with the non-self. The real individual self is beyond the 
three states of waking, dream, and sleep, and is absolute consciousness 
which is also the nature of Brahman. Hence the Jiva is really one with 
Brahman. $ankara further holds that egoity is destroyed in the state of 
moksa, but the self survives, this being the purport of the $ruti. Phi- 
losophers other than Sankara think that none will desire moksa if in that 
state the ego becomes non-existent. But according to Sankara, what is 
destroyed is not the essence of the ego which is the self, but the ego- 
consciousness as something distinct from Brahman. While others believe 
that the realization of the truth of the mahavakya ‘Aham Brahmasmi’ (I am 
Brahman) will have no meaning if the ‘I’ does not persist as such in moksa, 
Sankara holds that aham here refers, not to the ‘I’ persisting in ifs distinc- 
tion from Brahman in the state of moksa, but to what was distinct from 
Brahman prior to realization. In this view, the ego-sense is a form of 
bondage, which one should struggle to break. According to Sankara, 
Srikantha, and others, the inquiry into the sadhana connoted by atha in 
the sūtra ‘Athato Brahma-jijnasa’, is dealt with in the third chapter on 
sadhana, while the inquiry into Brahman is the subject of the first and 
second chapters. This view is accepted by other schools also, the only 
difference being that the particle atha is not held by them to signify ‘after 
the acquisition of the sadhanas (the four requisites)’. : 

The knowledge connoted by ‘desire to know’ (jijfiasa), according to 
Sankara, includes and extends up to realization, i.e. the direct experience 
of Brahman, which is the fruit of the inquiry. Others hold that the 
knowledge in question is the same as that denoted by words such as medita- 
tion etc. or, in other words, the knowledge is equivalent to a vision and is 
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of the nature of devotion. This being so, Satikara holds that the word 
drastavya (to be seen) in the Sruti beginning with ‘dima và are drastavyah’ 
(The Atman is to be seen) denotes the result, while other systems hold 
that it is indicative of dhyana, which is almost on a par with realization 
(darSana-samanakara). AJl the commentators agree that the two equivalent 
texts ‘Atma và are drastavyah’ (The Atman is to be seen) and ‘Tad vijijía- 
sasua tad Brahma’ (Inquire into that, that is Brahman) constitute the 
subject. The only difference among the. commentators in this matter is 
that according to Sankara, Atman and Brahman are one and the same, 
while other schools think that the word Atman in its primary meaning 
denotes the Paramatman, the supreme Self. 


MATERIAL AND EFFICIENT CAUSES 


All the systems hold that the sūtra (1.1.2.) ‘Janmadyasya yatah’ (From 
whom proceeds the origin etc. [of this universe]) defines Brahman. The 
unanimous opinion of all the commentators is that the doctrine of the 
Sarnkhya that Prakrti transforms itself, and the doctrine that Hiranya- 
garbha is the efficient cause of the universe do not constitute the purport 
of the Vedanta. Hence all hold that this sūtra rejects the theistic and the 
atheistic Samkhya view as well as the doctrine of Hiranyagarbha being the 
efficient cause. But Ananda Tirtha and Vijñāna Bhiksu take this sūtra 
to mean that Brahman is merely the efficient cause of the universe, while 
the other commentators hold that Brahman is both the material (upadana) 
and the efficient (nimitta) cause. 

Bhaskara and Vallabha accept the view that, though Brahman is 
without parts, the cosmos is the transformation of Brahman. Hence, 
according to them, Brahman Itself is the material cause of transformation, 
while Vijñāna Bhiksu holds that Prakrti alone is transformed, though 
Brahman too, being the locus of Prakrti, may be said to be the material 
cause. Srikantha, Srikara, and Ramanuja are of opinion that, even though 
Prakrti alone is immediately transformed, Prakrti and Brahman are 
inseparable, both being related as the body and its indweller (Prakrti 
being the body of Brahman). Hence they accept the view that Brahman 
is the material cause, since Brahman too is transformed together with 
Prakrti. 

The monists hold that the sūtra does not directly refer to the ultimate 
Brahman, but is intended to explain the origin etc. of the universe by 
referring to the creative agencies of the Saguna Brahman which is an 
adjunct of the Nirguna Brahman. This is according to the Vivarana school 
which considers both Brahman and Prakrti as material causes, the former 
being vivartopadana (material of apparent or illusory transformation) and 
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the latter parinémopadana (material of real transformation). Prakiti is 
transformed as the cosmos, while Brahman only apparently manifests Itsclf 
as the cosmos. But according to Vacaspati Misra (Bhamati), Brahman is 
the upadanakarana (vivartopadana), Prakrti being only the nimittakarana. 
In this view there is no parindma or transformation, but only a vivaria of 
Brahman or appearance brought about by avidya. Bhaskara and Vallabha 
agree in holding the view of the direct transformation of Brahman. 
Ramanuja refutes this view in his commentary on the sila (1.4.23) 
“Prakytisca pratijna-drstantanuparodhat’ (Brahman is also the material 
cause, the view not being contradictory to the propositions and illustrations). 
Also in the beginning of the adhikarana entitled ZAsati (on account of 
consciousness attributed to the first cause [Pradhana is not the first cause, 
as it is against the scriptures]) he refutes the view that Prakrti alone is 
transtormed. 

Sankara, Srikantha, and others consider that the reason given in the 
above sūtra “Prakrtisca’ etc. for Brahman being the material cause holds 
good for Its being non-different, as is shown in the sūtra (11.1.14) ‘Tadanan- 
yatvam arambhanasabdadibhyah’ (Its non-difference is proved by words like 
origin etc). Srikantha and others hold that the non-difference relates to 
the twin elements, viz. that which is transformed and the process of trans- 
formation, being united in the causal relation; one being the effect and 
the other being the cause and both being real. But $aükara is of opinion 
that Brahman is the direct material cause (vivartopadana) and appears to 
transform Itself, because the cosmos is superimposed on Brahman. He also 
holds the view that the cosmos cannot exist apart from and without 
Brahman. In his system therefore Brahman alone is real, and the 
cosmos is an appearance of Brahman as Its effect. In the phenomenal 
stage, Brahman appears as the appearances ; but upon the dawn of realiza- 
tion the appearances disappear in Brahman, and abheda (distinctionless- 
ness) of Brahman means the unreality or non-existence of an other. 


AUTHORITATIVE SCRIPTURES 


In all the schools the Sastra is accepted as the final authority. In the 
system of Vallabha the sūtra (I.1.3) ‘Sastrayonitvat’ (The scriptures being 
the means of right knowledge) is but the concluding portion of the sūtra 
(1.1.2) ‘Janmadyasya yatak’. Hence according to him, the sütras up to 
(1.1.4) ‘Tat tu samanvayat' (But that is established, because it is the main 
purport of Vedantic texts) constitute three siitras. According to others, 
there are four sūtras here. These süíras are regarded by all schools as 
summing up the whole essence of the Brahma-Mimarisa. 

According to Ananda Tirtha, the word Sastra means the Vedas; and 
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the Paficaratra and the other Agama Sastras have no authority. Ramanuja 
also agrees with this view. But Srikantha holds that the Pancaratra etc., 
with the exception of the Pasupatassystem, have no authority. According 
to Vijiiana Bhiksu, these, extept the ancient Sarmkhya, are all not authori- 
ties. Vallabha holds that the Vedas, the Bhügavata, and the Gita alone 
possess primary authority. Almost all commentators are unanimous in 
the view that the meaning of the samanvaya sütra is that Brahman is the 
main purport of all the Vedantic texts. Vallabha alone considers the 
meaning of this sūtra to be that Brahman is the cause on account of Its 
all-pervasive nature. 


OTHER TOPICS IN THE FIRST CHAPTER—SAMANVAYA 

All the commentators agree that the rest of the samanvaya chapter 
(first chapter) deals with the inquiry into Brahman as that to be known 
or meditated upon, as also with the refutation of the Sàmkhya doctrine of 
Prakrti being the sole cause, and the theory of the Jiva being the cause. 

All, except Sankara, hold that all the topics (of the first chapter) deal 
with Brahman with attributes. Sankara makes a distinction and says: 
The seventh topic of the first pada of the first chapter deals with the 
Chandogya passage (1.6.6) ‘Atha ya esa antaraditye hiranmayah puruso 
dySyate hiranyasmasruh’ (Now that golden person who is seen within the 
sun, with a golden beard) etc. The first topic of the second pada of the 
first chapter treats of the Chandogya passage (I11.14.2) dealing with 
‘Manomaya purusa’ (He who consists of the mind) etc. These two topics 
and those dealing with Vaisvanara are the four topics that discuss Brahman 
with attributes, while all the other topics are concerned with passages 
regarding Brahman without attributes. 

All schools agree that the chapter on samanvaya is concerned with the 
elucidation of doubtful passages in the Katha, Prasna, Mundaka, Taittiriya, 
Byhadaranyaka, Chandogya, Svetasvatara, and Kausitaki Upanisads. 
Ananda Tirtha would add certain other Upanisads also. In respect of the 
Upanisads not referred to above, there is no doubt about their significance 
and the specified canons of interpretation should be applied to their texts. 


THE SECOND CHAPTER—AVIRODHA 
Sankara considers that, of the Sárkhya, Yoga, Vaisesika, Saugata 
(Buddhist), Jaina, Pasupata, and Paricaratra systems, the Sàmkhya, Yoga, 
Pa$upata, and Paficaratra are acceptable in certain respects and not in 
others (i.e. those portions that are inconsistent with the Vedanta are to be 
rejected), while the other systems are to be totally rejected. Srikantha 


and Srikara hold that, in the Pasupata system, only the Tamasa Pasupata 
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is to be rejected. Ramanuja accepts the full authority of the Paficarátra, 
So does Ananda Tirtha, but rejecting the Sakta theory of it. Though 
Vijiiàna Bhiksu follows Sankara in every respect, he thinks in this connec- 
tion that only the modern Sarhkhya and Yoga are to be rejected and not 
the ancient ones. 

Non-difference between cause and effect is the main thesis of this 
Sastra. In the theory of Bhaskara and Vallabha, the effect is a transforma- 
tion of Brahman Itself. $rikantha, $rikara, and Ramanuja consider that 
it is the transformation of the body of Brahman. Vijñāna Bhiksu says 
that Prakrti as located in Brahman is transformed. According to Sankara, 
Prakrti and Brahman are both material causes. None of these accept the 
Samkhya theory that Prakrti existing independently is modified into the 
effect. The theory of cause varies in the two wings of Advaita. One 
is identical with that of Vijñāna Bhiksu in holding that Prakrti is located 
in Brahman, and it is that which undergoes transformation and becomes 
the upadanakarana. The followers of Vacaspati Misra and others regard 
I$vara as only a nimittakarana and not as the upadanakarama. This view 
is identical with the Pasupata theory rejected in the second adhyaya. 

All the schools affirm that. the ultimate cause, Í$vara or Brahman, 
however called, is the controller (niyamaka) of the effect. Bhaskara, 
Sankara, and Vallabha hold that the cause and effect being identical (the 
cause being in Sankara’s theory the substratum in which the effect appears 
by superimposition), Brahman Itself is the upadanakarana and is therefore 
the niyüàmaka of the effect. According to Ramanuja, Srikantha, and 
Srikara, the controllership of Brahman in respect of effect (niyamakatva) 
arises from the éarira-faririn relationship in which, though in theory 
Brahman in Its entirety must be held to be the material cause, it is the 
bodily (Sarira) aspect of Brahman alone which opetates as such. Ananda 
Tirtha also regards Brahman as niyamaka, but does not accept the Sarira- 
Saririn relationship between Brahman and the universe. His followers, 
however, consider that their view is not very different from Ramanuja’s, 
that Brahman being the nimittakarana of the world obyiates the need for 
an upadanakarana. 

The Advaita is distinguished from other systems in holding that 
Brahman without attributes is the supreme Reality and is non-different 
from the individual soul. All other systems have it that Brahman with 
attributes is the supreme Reality and is different from the Jiva. According 
to the Dvaita system, Brahman being merely the efficient cause, the Jiva 
is totally different from Brahman and Jivas are themselves different from 
one another. Srikantha and others hold that though Jivas are different 
from one another, they form the body of, ard are inseparable from, 
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Brahman. According to Bhaskara and Vallabha, the Jiva and Brahman 
are at one and the same time different and non-different from each other, 
while according to the Advaita, they are completely one as absolute Con- 
sciousness, the apparent difference in the phenomenal order being due to 
superimposition. Though according to Parinàmavada also the effect 
appears to be different from the cause, the difference and the relation and 
the relata are considered, as in Saktavada, to be real, while $rikantha holds 
that the difference is real and the relation unreal. Thus have been 
summarized the views of Sankara, Srikantha, Bhaskara, Ramanuja, Ananda 
Tirtha, Vallabha, and Vijfiana Bhiksu on the purport of the second pada 
of the second chapter. 

According to Vallabha, the siitras ‘Tat tu samanvayat’ (1.1.4), “Prakrtisca 
pratijna-drstantanuparodhat’ (1.4.23), “Parinamat’ (1.4.26), ‘Na vilaksana- 
tvadasya tathatvafica fabdat" (11.1.4), ‘Krtsnaprasaktir-niravayavatva-Sabda- 
kopo và' (11.1.26), etc. deal mainly with the transforming cause and give a 
particularly consistent and significant meaning. If we accept the theory 
that Brahman is merely the efficient cause, these süíras treating of Brahman 
as the material cause will have no significance. It will be irrelevant to 
hold that these refute over again the Sàmkhya view. The same reason 
holds good regarding the view that Prakrti being the body, Brahman is 
the material cause, or the view that Brahman is the material cause through 
vivarla or apparent transformation; the word parinama in the sūtra 
‘Parinamat’ does not fit in with the views cited above. The sūtra ‘Maya- 
matrantu kartsnyena anabhivyakta-svarūpatvāť (11.2.3) has been explained 
by the sūtra ‘Vaidharmyacca na svapnadivat' (11.2.29). By the word matra 
in the sūtra beginning with *Mayamatram' is refuted the view that Brahman 
is the cause of dream experiences, and by the sūtra beginning with 
‘Vaidharmyacca’ is shown the distinction from the waking experience. 
Thus the system of Vallabha, which holds that dream experiences are due 
to the transformation of Maya without Brahman as the material cause, 
Brahman being the material cause of the waking experiences, is the only 
consistent and significant one. 

Srikantha, Ramanuja, and Srikara hold the following view. The topic 
of the Inner Ruler (antaryümin) mainly deals with Brahman, having as its 
body the insentient and the sentient (nature and the individual souls). 
The topic ‘Arso nanavyapadesat’ (11.3.43) treats of the Jiva as a part of 
Brahman. The topic ‘Jño'ta eva’ (1L3.18) concludes with the sūtra 
‘Jagadvyapara-vaxjam’ (1V.4.17) and shows that there is the sameness of 
bliss in the state of mukti, but the Jiva does not possess the powers of crea- 
tion, conservation, and destruction like Brahman. In all the systems, 
except the Advaita, the subject begins with the definition of Brahman as 
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the cause of the universe and is followed by ‘Anandamayo’bhyasat’ (1.1.12) 
and other sütras. 

According to monism, many passages in thé first chapter, viz. on 
samanvaya, deal with Brahman without attributes. The topic of ‘Tada- 
nanyatvam" (11.1.14) treats of Brahman being the material cause through 
vivarta which has been established by the topic *Prakrtisca pratijnd-drstan- 
tanuparodhat' (1.4.23). In the sūtra (III.2.3.) ‘Mayamatram’ etc. (The 
dream world is mere illusion) the words ‘kartsnyena anabhivyakti- 
svarüpatoüt' (because its nature is not manifest with the totality of the 
attributes of reality) give the reason. All the unambiguous and undis- 
cussed passages bear a consistent Advaitic meaning. 

All the commentators think it their duty to help their followers by 
construing the Vedanta passages referred to in the süfras in accordance 
with their systems. This is due to their.devotion to their own systems. 
It is expected that each should follow, as far as he can, the course of life 
consistent with the system to which he belongs. 

According to dualism, the knowledge that is conducive to moksa is 
the knowledge of the fivefold difference, namely, the difference between 
(1) one Jiva and another, (2) Jiva and Brahman, (3) one insentient and 
another, (4) insentients and the Jivas, and (5) insentients and Brahman. 
The Jiva is atomic in size and dependent (on God for his action) and is 
essentially knowledge and the substratum of knowledge ; though all Jivas 
are similar in the state of liberation (mukti), all being servants of the 
supreme Self, still there is inequality in bliss amongst them. The avaláras 
(incarnations) and the vyiihas (emanations) are parts of the essential nature 
of Brahman and, as His instruments, are the cause of the universe. The 
system of Sri Caitanya, being predominantly devotional, is almost similar, 
the only difference being that it regards Sri Krsna as the supreme Self as in 
the Bhagavata school, whereas in dualism proper Narayana is regarded 
as the supreme Self. Thus, between these two schools, there is but a 
difference in the name of the supreme Reality. This system totally rejects 
the view that the universe is unreal or that the Jiva is identical with Brah- 
man. It follows that the universe has the same degree of reality as 
Brahman. 

All schools accept Mayavada in one form or another. According to 
Sankara, Maya, which is called Prakrti, possesses the twofold power of con- 
cealing Brahman (avarama Sakti) and manifesting the universe as Prakrti 
(viksepa Sakti). Others deny the avarana Sakti of Maya and assert that it 
has only the viksepa Sakti. The theory of the unreality of the world, seen 
in the Advaita, is a logical consequence of attributing the avarana Sakti to 
Maya, by which the prapaiica (phenomenal order) is to be traced to 
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superimposition on Brahman caused by Maya. Upon the dawn of the 
knowledge of reality (fattvajfüna), ajñāna disappears; and with it the 
avarana and viksepa Saktis of Maya, together with the phenomenal appear- 
ance, disappear ; and Brahman alone remains as the sole Reality. But for 
others who maintain that Maya has viksepa Sakti only, Prakrti will 
abide even at the end and so will not disappear even when tattvajhana 
arises. 

In systems like Visistadvaita, the views are very similar to what has 
been stated regarding dualism. But there is this peculiarity. Visistadvaita 
does not accept the difference between Jiva and Brahman, and the insen- 
tient and Brahman ; for, being inseparable, they are non-different, Hence 
only three differences are admitted, viz. amongst Jivas themselves, amongst 
insentients themselves, and between Jivas and insentients, and they are all 
real as is the fivefold difference in Ananda Tirtha's system. Advaita also 
speaks of the three kinds of difference ; but here they are not real, they 
are only empirical. "The reference to bheda in the sütras in different con- 
texts is, according to Sankara, to be understood in the empirical sense only, 
when the Jiva is associated with the sense of egoity ; but according to others, 
it is ultimate and absolutely true. The fivefold difference is not accepted 
by the Visistadvaitins. In the state of liberation there is merging in 
Brahman. There is neither inequality in bliss nor complete identity with 
Brahman, as is maintained by pure non-dualism. There is another differ- 
ence too, viz. that they admit Brahman to be the material cause, directly 
or indirectly, as stated above. a 

In all systems, except Advaita and Dvaita, knowledge is an essential 
attribute of the Self, being its inseparable concomitant (aprthaksiddha- 
visesanam), and it is eternal ; it only contracts and expands. 

In Advaita and Dvaita, knowledge is not an attribute of the Self but 
is a transformation of antahkarana (the inner organ, mind), as in the 
Sarhkhya. The antahkarana-parinama inheres in the Atman and has equal 
reality with it, according to Dvaita. Advaita considers both antahkarana 
and its parinàma as ultimately unreal, as both are the results of superim- 
position on the Atman. All schools agree in holding that the Atman is of 
the nature of pure consciousness. Such consciousness is to be equated with 
pure jfíiüna. The Atman in itself is the substrate and substance of such 
jnana. It is jfana-svarü pa. This substantive jñāna has a distinguishable 
adjunct which inheres in it by way of inseparable concomitance like the 
glow in a flame, This may be considered e form of adjectival jñāna, 
dharmabhütajfiana, which, as mentioned above, contracts under the influ- 
ence of avidya expressing itself as karma, or expands when the taint of 
karma and the resulting avidya are removed. It is this expanded dharma- 
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bhiitajfiana or the transformation of mind, i.e. antahkarana-vriti, that can 
alone destroy ajñāna, in whatever form, either as, according to Advaita, 
concealing nescience or as, according to other systems, tainting karma. 
Thus this kind of dharmabhiitajhana in its expansive character and ajñāna, 
which makes for contraction, are opposed to each other. But the svariipa- 
jnana which is pure consciousness in its substantive being will be un- 
affected by ajñāna, which may reside in it and conceal it till the akhanda- 
küra-saksütküra, or the absolutely expansive nature of dharmabhiitajnana, 
is attained. So, according to Advaita, the akhandakara-vytti (the sense of 
infinite expansion) alone is the enemy of ajñāna, but not svariipajnana, 
and this provides the answer to the objections raised regarding the locus 
and the removal of ajñāna. 

Regarding the third part of the second chapter, all agree in holding 
that earth, water, fire, air, and ether have been created according to the 
order mentioned in the Sruti. By this is explained also the dissolution 
of these elements, which is in exactly the reverse order of the process of 
their creation. But according to Srikantha, the order of the process of dis- 
solution is not the purport of the text, but only the order of the creation 
of the elementals, which follows the order of the creation of the elements. 

The creation of the Jiva is due to the adjuncts and is only apparent 
and not real; all commentators agree that the Jiva is really eternal. 

` Srikantha and others, however, hold that there are not two adhikaranas 
(topics) which prove this, but only the sütra "Carücara-vyapasrayastu' etc. 
(1.3.16), which is construed by Sankara and others as treating only 
secondarily and metaphorically of the creation of the Jiva. The ultimate 
connotation of all the texts, according to Srikantha, Ramanuja, and others, 
is to lead to the supreme Self. This being so, all the commentators, except 
Ananda Tirtha, are of opinion that the sūtra ‘Natma’sruternityatvacca 
tabhyah’ (11.3.17) refutes the creation of the Jivatman. Ananda Tirtha 
holds that this sūtra, like the sūtra ‘Asambhavastu sato'nupapatteh' (11.3.9), 
refutes only the creation of the supreme Self. 

Almost every commentator admits that the Jiva’s nature is knowledge, 
and it is also the locus of knowledge. There is, however, this difference 
among the schools. Both Advaita and Dvaita hold that knowledge as an 
attribute pertains to the mind (antahkarana) and is transient. According 
to other systems, knowledge is an attribute of the Self and is eternal. But 
Ananda Tirtha holds that the sūtra ‘Jno’ta eva’ assumes that the Jiva is the 
substratum of knowledge as-an attribute ; and he supports the view of its 
dependent origination, it being a reflection of Brahman. Sankara, how- 
ever, holds that the conception of the Jiva as the substratum of knowledge 
is due to the adjuncts. Hence, the sūtra *Jfo'ta eva’ merely supports the 
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view that the Jiva’s very nature is knowledge. The word j/ia is interpreted 
by him to mean intelligence. The sūtra ‘Jfo’ta eva’ is held by Sankara 
to constitute a separate independent adhikarana complete by itself. Other 
commentators, however, hold that ‘tthe adhikarana is composed of fourteen 
or fewer sütras beginning with “Jno’ta eva’. 

All, except Sankara and Bhaskara, think that the sūtra *Jfio'la eva’ 
supports not only the view that the Jiva is the substratum of knowledge, but 
also that it is atomic in size. Ananda Tirtha is, however, alone in holding 
that the sūtra ‘Vyatireko gandhavat' (11.3.26) shows that the Jiva has many 
forms and that the text read by him as ‘Atattvamasi’ shows that the Jiva is 
different from Brahman. But Sankara is of opinion that the sütra ‘Utkran- 
tigatyagatinam’ (11.9.19) raises a doubt as to the Jiva’s being atomic and 
concludes that the Jiva is by nature one with Brahman and all-pervading. 
It is-only atomic through its adjuncts. The Jiva's being an agent or a part 
of Brahman is also due to its adjuncts. Others, however, think that all 
these are predicated of the Jiva’s own real nature and not of its adjuncts. 

Almost all commentators agree in accepting the creation of the 
elements and the elementals as well as the idea of the Jiva’s dependent 
activity and its eternity. Sankara's view is as follows: The Jiva is not 
atomic but all-pervading. Its nature is absolute knowledge. Its agency, 
like its selfhood (jivatva), is due to superimposition, hence phenomenal 
and not real ; its being a part is also not real but superimposed. 

Thus, in effect, there are two opinions, viz. that the Jiva is different 
from Brahman and that it is one with Brahman. According to Ananda 
Tirtha, the Jiva is ever different from Brahman. So he holds that texts 
like ‘Prthagupadesat’ (11.38.28), which treat of the identity of Jiva and 
Brahman, are to be taken in a secondary sense or as figurative. ‘These 
sütras are introduced for the purpose of refuting the view of the insepa- 
rability of Jiva and Brahman. In this matter the views of Srikantha and 
Ramanuja do not differ in the least from the above opinion. The com- 
mentary of Srikara also holds the same view. Though Ananda Tirtha 
accepts the view that Brahman means Narayana, he holds that Narayana 
has the fivefold vyūha (emanation), viz. Pradyumna, Aniruddha, Vasudeva, 
Saikarsana, and Narayana. He also says that there is the utmost difference 
between the Jiva and Brahman. 

Proceeding to the topic of ether, in explaining the sūtra ‘Antara vijñā- 
mamanasr etc. (IL.3.15), Vijñāna Bhiksu deals, like Ramanuja, with the 
proposition that by the knowledge of the One everything is known. He, 
however, admits the continuity of Brahman and akaía, maintaining the 
permanence of ether in the subtle form, and its origination in the gross 


form. 
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That Brahman is with parts is treated by Vijiiana Bhiksu chiefly in 
the topic on parts, as in systems other than the Advaita. According to this 
school, the sūtra ‘Asambhavastu sato'nupapatteh! (11.3.9) is explained as 
dealing with Prakrti being eternal, while the sūtra “Tadabhidhyanadeva 
tu tallingat sah’ (11.3.13) discusses the question of Brahman being the sus- 
taining cause of the universe. The sūtra 'JÀo'ta eva’ (11.3.18) is supple- 
mentary to the sūtra ‘Natma’sruternityatvacca tabhyah’ (11.3.17) proving 
that if the Jiva is not eternal, its instinctive actions such as sucking its 
mother's milk etc. will go against reason. The sütras beginning with 
‘Utkrantigatyagatinam’ (11.3.19) are, however, treated by him, as by the 
Advaitins, as stating the prima facie view of the Jiva being atomic. The 
sūtra "Prthagupadesat (11.3.28) is the view of the author of the sütras on 
the matter showing that the Jiva is allpervading. Vijñāna Bhiksu con- 
siders that the meaning of the sūtra is that the intellect etc., which are 
adjuncts different from the Jiva, are atomic. In other matters he follows 
the Advaita view with the difference that in the beginning of the topic of 
the Jiva as agent, as also in the interpretation of the third pada, his view 
is similar to Ramanuja’s. 

Vallabha follows Sankara's view almost wholly in his commentary on 
the sülra ‘Caracara-vyapasrayastu’ etc. (11.3.16). Only he is of opinion 
that the sūtra ‘Jño’ta eva’ shows that sentience belongs to the substratum. 
Though the Jiva is identical with Brahman in its sentience, it has no 
independent existence apart from Brahman, but exists only as a part of 
Brahman. Thus alone can the topic of the Jiva being an aspect be relevant. 
Its being an aspect is a primary fact as held by Vijñāna Bhiksu and others. 
According to this view, the sūtra ‘Tadgunasaratvat’ etc. (11.3.29), dealing 
with the non-difference between the Jiva and Brahman conveyed by 
‘Tattvamasi’ (That thou art) and other scriptural texts, is to be understood 
in a secondary sense as in the Dvaita system. As regards the topics of the 
Jiva being an agent and being atomic etc., Vallabha follows Ramanuja. 

Bhaskara accepts the view of Vallabha as regards the question of 
Brahman’s undergoing transformation by Its own nature. Only he main- 
tains that the Jiva is all-pervading and non-different from the Paramatman. 
In other respects his view is similar to that of Sankara. 


THE THIRD CHAPTER—SADHANA 
In the third chapter dealing with sadhana, the views of allied systems 
are similar. As regards the first pada of this chapter the views of all systems 
are similar in the discussion of the topic of the Jiva’s passing out at death 
and its return at birth, though there is a difference of opinion with respect 
to the number of topics dealt with. Ananda Tirtha considers that the sūtra 
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‘Api ca sapta (I11.1.15) also supports the existence of an eternal hell. In 
other systems there is similarity regarding such points as the descent of the 
Jivas through the ‘path of smoke’. Ananda Tirtha stands alone in holding 
the view that the Jivas may enter hell and remain there permanently. 
The commentators all agree in holding that this topic of the ascent and 
descent of the Jiva is considered to subserve the practice of vairagya (non- 
attachment). 

Vijfiana Bhiksu thinks that the sūtra “Api ca sapta’ (I1I.1.15) does not 
merely treat of the ascent and descent of the Jivas to heaven and hell 
respectively, but also of the seven Jivas inhabiting seven planes. He is 
also an exception in considering that this order of ascent and descent 
of the Jivas does not hold good in the case of insects born of sweat, dirt, 
etc. as well as in the case of Nandisvara, Nahusa, and others. He bases his 
view on the sitras ‘Na trtiye tathopalabdheh’ (III.1.18), ‘Smaryate’pi ca 
loke (111.1.19), and ‘DarSanacca’ (III.1.20). In all other respects his view 
agrees with that of all the other commentators. 

Vallabha is of opinion that the main purport of the first pada of the 
third chapter is to show the necessity of attaining another body to receive 
knowledge, and not merely to instil vairagya (non-attachment) into the 
heart of the Jiva, as other commentators hold. The main topic here is 
the meditation on the ‘five fires’. He considers that, viewed in this light, 
the sūtra ‘Yoneh Sariram’ (111.1.27) is a fitting conclusion, as it treats of 
the fruit of the ‘five oblations’. The discussion of the paths, which is 
introduced in the course of this pada, is supplementary to the meditation 
on the ‘five fires’. Non-attachment arises incidentally from the discussion 
of the topic of the ‘path of smoke’. The order of attaining another body 
applies to those who follow the ordinary path. The sülra “Na trüiye 
tathopalabdheh’ (111.1.18) shows that this order does not hold good in the 
‘path of Pusti' (the particular path of the grace of God propounded by 
Vallabha) Vijñāna Bhiksu agrees that birth need not be occasioned solely 
by the natural procreative process. He does not refer, however, to the 
Pusti-marga. According to him, tapas (austerity) is the cause of birth 
other than by the natural process. Both Vallabha and Vijñāna Bhiksu 
agree in holding that the Sruti text ‘Jayasva mriyasva’ (Be born and die) 
discusses birth other than by ascent and descent, the difference being that 
Vijñāna Bhiksu holds that such a birth applies to insects as well as to 
Nandigvara and therefore includes the case of Drona, Dhrstadyumna, Sita, 
Draupadi, etc. who were born by other than the natural process. All 
commentators agree in holding that sinnerf go to the abode of Yama, 
sacrificers go through the ‘path of smoke’, and those who meditate on the 


‘five fires’ go through the ‘path of light’. 
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It is held by almost all the commentators that the second pada of the 
third chapter is introduced for the purpose of investigating the meaning 
of Tat tvam (‘That and ‘thou’) of the mahavakya ‘Tattvamasi’ (That art 
thou). Vallabha alone holds that this part discusses the fitness of the Jiva 
for salvation. He follows Sankara in considering that the first topic treats 

-of the illusory nature of dream experiences, the Maya of Iévara (the 
Lord) being the sole material cause of dreams independent of Brahman, 
But there is this difference between the two systems. According to the 
Advaita, both Isvara and Maya are the material causes, while Vallabha 
holds that Maya alone is that cause. Srikantha and Ramanuja agree in 
holding that the experiences in dreams, as those of the waking state, are 
created by Ivara. They hold that the word maya in ‘Mayimatram’ is used 
to express wonder. Vijfna Bhiksu is of opinion that dreams are a par- 
ticular modification of the mind capable of being grasped by the intellect. 
According to Ananda Tirtha, Ivara creates the things seen in dreams by 
His own will, taking as material the previously experienced impressions, 
or, in other words, it is these impressions that are reflected in dreams. In’ 
all systems except those of Srikantha, Ramanuja, and Srikara, dreams are 
differentiated from the waking state. All agree that it is the possession of 
the three states of waking, dreaming, and deep sleep that constitutes the 
characteristic of the Jiva. In the Advaita system the investigation of the 
conditions under which dreams occur is undertaken to refute the reality 
of the three states and to illustrate the Jiva's persistence therein. Vallabha 
disagrees with this view. 

All commentators concur in holding that the topic ‘Na sthanato'pi’ 
etc. (III.2.11) is for the purpose of investigating the nature of Tat (That), 
the supreme Brahman. According to the Advaita, however, the topic 
really treats of Brahman without attributes, and the topic ‘Prakrtaita- 
vattvam’ etc. (I1I.2.22) is introduced to elaborate the same idea by means 
of other Sruti texts. The sütra "Paramatah setiin’ etc. (111.2.31) introduces 
a different and independent topic. But other commentators consider that 
the three constitute only one topic, which is introduced for the purpose of 
establishing that Brahman is with attributes. According to the Advaita 
system, the nature of Brahman can only be indicated, while other systems 
have it that the nature of Brahman is conveyed by the natural, explicit 

` Meaning of the words given and does not go beyond it. 

All commentators are of opinion that the third pada treating of 
attributes is for the purpose of determining the particular attributes or 
qualities needed for particular forms of meditation. According to Vallabha 
and Bháskara, the fourth pada supports the theory of-the simultaneous 
practice of jñāna and karma. Other Systems consider that karma subserves 
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jana which brings about moksa. But there is the difference of view that, 
according to the Advaita system, the good deeds done in previous births 
also conduce to bringing about jfigna. Srikantha and Ramanuja consider 
that good deeds are directly helpful in bringing about moksa, while 
according to the Advaita system, good deeds only co-operate with other 
factors in generating jñāna which leads to liberation. Systems other than 
Advaita hold that the jvi@na referred to here is of the form of upāsana 
(meditation) connoted by the word bhakti (devotion) The Advaita 
system understands by jfana the direct experience or realization of the 
indivisible Brahman. All systems agree in accepting sannyüsa as being 
prescribed by the scriptures. Vallabha, however, considers that in the 
path of Pusti neither sannyüsa nor karma is necessary. In his opinion the 
fulfilment of the duties of each stage of life (asrama) applies only to those 
who tread the Maryada path. Regarding other subjects in this pada all 
the systems agree. 


THE FOURTH CHAPTER—PHALA 


The subject of the fourth chapter ıs the inquiry into the result or 
the fulfilment of knowledge. According to Vallabha, the first topic deals 
with rebirth due to the effect of karma. Other systems consider that this 
topic deals with the sadhana of the repeated hearing of the Sruti and other 
primary sadhanas leading to the fulfilment of knowledge. Vallabha holds 
that the topic is an inquiry into the südhana and not into the result. 
Others have it that it is only-an inquiry into the result, as the hearing 
(of the Sruti) is a mediate effect. Vijfiana Bhiksu thinks that the subject 
dealt with in this adhikarana is the practice of meditation on truth in the 
form of the control of the modifications of the mind, which leads to 
liberation here and now. 

Vijñāna Bhiksu thinks that the siitra “Atmeti tüpagacchanti grahayanti 
ca’ (1V.1.3) shows the nature of the Jiva to be that of Brahman, regarded 
as the Atman. In his view, though the Jivatman is sentient, it becomes 
insentient by the will of God, as has been described in the Moksadharma 
section of the Mahabharata. The sum and substance of his view is that 
the self is to be regarded as Brahman. This is also the view of Srikantha 
and Riminuja. The sole difference is that, according to these systems, 
the Jiva is not insentient at the time of meditation. According to Vallabha, 
as a result of the performance of work in the spirit of dedication to God, 
the Lord, being the Self of all, makes the individual self follow the path 
of jfiana or bhakti. But the commentaries of Srikantha and Srikara follow 
Ramanuja in this respect. Though they agree that the Jiva is the body 
of Brahman, yet the Jiva in the body of the supreme Self is not insentient 
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like the body of the Jiva. According to them, the supreme Self possesses 
two bodies, the cit (the self) and acit (the universe). In the system of 
Advaita, however, the Jiva is non-different from Brahman, and the real 
nature of the Jiva is therefore Brahman. Bhaskara thinks in this connection 
that the Jiva is a particular power of Brahman, and the knowledge of the ‘I’ 
or the ‘Self’ as Brahman conduces to moksa because of the non-difference 
between the power and its possessor. Hence we see that all agree that 
the knowledge of Brahman as a means to moksa is the subject dealt 
with here, though they differ in detail. All agree that the meditation on 
symbols does lead to moksa. In the same way all systems agree that in 
meditating on symbols, it is not the symbol as such that should be 
meditated upon, but Brahman represented by the symbol. 

With the dawn of knowledge, all karmas, past and future, except the 
prarabdha (that which has started functioning), are destroyed. ‘This is held 
by all except for a slight difference in the case of Vallabha, Ananda Tirtha, 
and Vijñāna Bhiksu. Vallabha holds that the prarabdha has no effect for 
one who follows the Pusti-marga. Vijiiana Bhiksu says that the prarabdha 
karma does not function, as is evidenced by the case of Mandavya and 
others. Ananda Tirtha holds that by knowledge, which is termed upüsana 
(meditative approach to the Divine), good deeds done without desire are 
not destroyed. 

In the sütra:'Bhogena tvitare ksapayitua sampadyate' - (IV.1.19) the 
word sampatti is regarded by Vallabha as meaning the attainment of a 
divine body after the destruction of the gross and subtle bodies. V ijnana 
Bhiksu regards it as a state of merging, connoted by the term inseparabi- 
lity, as in the case of a river entering the ocean. Srikantha, $rikara, and 
Ramanuja regard sampatti as meaning merely equality in bliss expressible 
by the term avinabhava, i.e. the individual self not existing apart from 
the Paramatman. The Advaita system holds, with Bhaskara, that sampatti 
is the attainment of the state of God. The difference here between the 
two systems is that, according to the Advaita, the Jiva does not exist as 
such apart from I$vara ; while according to Bhaskara, the Jiva exists in its 
own nature as the power of God. In all systems, except the Advaita, the 
ego or ‘I’ connotes the Jiva. According to the Advaita, the ego is the 
non-self, the real and primary nature of the Jiva being consciousness 
without the mind (antahkarama) In the theory which upholds the 
existence of many Jivas, the Zsvarabhava, or the state of being God, persists 
till mukti. The real mukti or liberation, according to the Vivarana 
school of the Advaita, is pure consciousness in which all Jivas are merged 
and liberated. In other schools of Advaita it is consciousness without: 
adjuncts, as in the Bhamati school of Vacaspati, which holds the view that 
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ignorance is manifold ; while the author of Prakatartha accepts the view 
that even Isvara is only a reflection of Brahman. This essential difference 
among these schools is noteworthy, 

Saükara and Vijfiana Bhiksu think that the first pada of the fourth 
chapter treats of the liberation of those whose knowledge of the Nirguna 
Brahman is ripe, as this pada ends with the consideration of sampatti. 
Others, since they do not accept the Nirguna Brahman, are of opinion 
that there is no state of liberation other than the consummation of the 
knowledge of the Sagana Brahman, ie. Brahman with attributes. It 
is only in the Advaita system that the word sampatti in the primary 
sense of being one with the Nirguna Brahman is accepted. Accord- 
ing to the other systems, it is only a partial union. Vijfiana Bhiksu 
and the Advaita system both hold that those whose knowledge of Brahman 
with attributes is ripe reach liberation gradually. Vallabha considers that 
the text “Atra Brahma samasnute’ (Br. U., 1V.4.7; Ka. U., VI.14) applies 
only to those who follow the Pusti-marga. So in his system, as in the 
Advaita, the primary meaning of sampatti is unrestrained. Nevertheless, 
since he accepts the difference between the Jiva and Brahman, and since 
he holds that only the divine form created by God's lila is like Brahman, 
this is what is meant here by the text ‘attaining Brahman’. Hence 
sampatti is only relative or secondary and not absolute or primary. 

‘The second pada of the fourth chapter, according to the Pusti system 
of Vallabha, discusses the question of what happens to the gross and subtle 
bodies, consisting of organs of sight, speech, etc., when the state of Brahman 
is reached, and concludes that they are dissolved completely even here in 
the case of those who follow the Pusti-marga, while as regards those who 
follow the ordinary Maryada path or the path of knowledge, each of the 
sense-organs is dissolved in its respective element. ‘Therefore it is the 
ascent of such souls alone that is dealt with in this adhikarana. After the 
dissolution of the gross and subtle bodies, these souls, by the lila of God, 
get divine bodies and enjoy bliss through those bodies; and they also 
suffer intense pain when separated from the Lord, though even that pain 
or sorrow is one form of happiness. These ideas are detailed in Vallabha's 
commentary. Vallabha holds that the sūtra *Pratisedhüditi cenna śārīrāt 
spasto hyekesim’ (IV.2.12) denies only the sorrow caused by karma, and not 
the pain of separation from the Lord, in the case of those following the 
Pusti-marga, because in his system the order of ascent applies only to those 
who follow Jfiana-marga or the path of knowledge. It is clear that this 
path of knowledge is different from the Jiiana-marga of the Advaita. The 
path of knowledge, as defined by Srikantha, Ramanuja, Srikara, Ananda 
Tirtha, and others, is also different from the path of knowledge as under- 
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stood in the Advaita system. Another difference is that, according to 
Vallabha, what appears as sarisara to those who follow the path of knowl- 
edge does not contain any element of misery in the case of those who 
follow the Pusti-márga. Srikantha and others accept only the Maryada- 
marga and hold that in the state of mukti or liberation the disembodied 
individual self remains non-separate from Brahman. This is the view of 
all systems except the Advaita, which alone holds that when the individual 
soul attains liberation and reaches the state of Brahman, it does not remain 
apart from It either in its own nature as the Jiva or as consciousness. 

Ananda Tirtha holds that all the devas up to Hiranyagarbha and even 
the liberated souls dissolve in Brahman through the will of the supreme 
Self. Though the passing away of the knowers.of Brahman is similar to 
_that of others, the former pass out of the body by the door of the top of the 
heart lighted by the grace of God; and their passing away does not take 
place ins daksimayana or during the time when the sun journeys towards 
the south. This is how Ananda Tirtha explains the second pada of the 
fourth chapter. | 

According to Ananda Tirtha, the third part of the fourth chapter dis- 
cusses the nature of the ‘path of light’. In this view he is at one with the 
others, except that he holds that the superhuman person (on this side of 
Brahmaloka) who guides the ascending soul is the primary pràna—God, 
and none else. And this God, the chief prana, leads one to the supreme 
Brahman and not to the Karya (derived or lower) Brahman, inasmuch as 
the soul worshipped Brahman without any symbols. Others are led to the 
Karya Brahman. The Advaita system says that the ‘path of light’ leads 
only to the Karya Brahman and not to the supreme Brahman. When one 
attains the supreme Brahman, however, there is no need to go anywhere, 
because it is established in the second part of the third chapter that one 
attains Brahman even here without migrating. In discussing the Dvaita 
Systems, the question arises, If the gods can reach Brahman without trans- 
migration, as Ananda Tirtha maintains, why should there be this rule that 
the 'knowers' among men should depend on migration to reach the state 
of mukti? This remark applies to the systems of Ramanuja and others 
who think that Hiranyagarbha and the dwellers of that loka do not need to 
migrate in order to attain liberation. 

Vallabha agrees with Rámanuja and others as regards those who follow 
the Maryada-marga. He thinks, however, that those who follow the Pusti- 
marga do not need to go by the ‘path of light’, and do not require the 
guidance of a supernatural being to reach Brahman. They attain Brahman 
directly and here on earth without the mediation of anyone. This is an 
essential difference between Vallabha and others. It is to be noted that 
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systems other than the Advaita consider the abode of Prajapati to be the 
abode of Karya Brahman and so regard the nature of Parabrahman as the 
same as that of Brahmaloka, which is different from the abode of Prajapati. 
The Advaita, on the other hand, holds that the Karya Brahman is different 
from Prajapati but is not altogether free from the adjunct of ignorance, 
and hence must be considered different from the supreme Brahman in 
which there is not the slightest touch of avidya. 

We shall now summarize the substance of the fourth pada of the 
fourth chapter. Vallabha says that the first topic therein deals with the 
state, after reaching Brahman, of one who follows the Maryada-marga. 
Such a person, by the grace of God, appears in a form created by the lila 
of Brahman, and that manifestation is in the abode of Brahman and not 
here, whereas a follower of the Pusti-marga attains manifestation here. 
Vijiiana Bhiksu generally follows the theory of Ramanuja. But there is 
this difference. ‘Those who worship Brahma, Visnu, and others, worship 
symbols. They attain the Karya-Brahmaloka of the respective deities they 
worship. ‘Those who worship the Karana Brahman, however, really attain ` 
Brahman. ‘This can be done only through samadhi. There is no move- 
ment involved as to another plane. When the bondage is removed, the 
all-pervasive character reveals itself. Karya Brahman, according to him, is 
Brahma, Visnu, or Rudra. The followers of Pusti-marga also adopt the 
same view. In the Advaita too it is no movement from one state to another, 
but the revelation of the identity of the Jiva and Brahman upon the dawn 
of tativajfíána, and whatever is not of the nature of the Nirguna Brahman 
must be held to be Karya Brahman. For interpreters other than Vijfiana - 
Bhiksu and Vallabha, the attainment of the Karana Brahman implies a 
process and a progress. : 

Vijñāna Bhiksu holds that the attainment of the state of Brahman 
consists in becoming pure consciousness by being freed from all adjuncts. 
The Jiva is inseparable from Brahman like a river from the ocean. The 
attainment of the powers of Brahman occurs just before liberation, and 
that is reached in a particular state of samadhi even before liberation. He 
says that in the state of liberation Brahman-consciousness, which is beyond 
the three gunas, and the Jiva-consciousness remain inseparable. It is, 
according to Vallabha, the grace of God that endows the Jiva with the 
enjoyment of all lordship when it realizes Brahman ; for he holds that the 
Lord is the means as well as the end, and that the path of Pusti is quite 
different from the path of transmigration. The view of Vijfiana Bhiksu is 
similar to that of Vallabha as regards the enjoyment of all bliss either with- 
out a body or with a body created by will. According to the system of. 
Srikantha and others, the liberated person, being inseparable from Brah- 
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man, attains the powers of lordship pertaining to Brahman. According to 
the Advaita system, liberation means attaining the state of Brahman, 
that is, being pure Consciousness, All are at one in holding that those 
who attain to the Saguna Brahman, ie. Brahman with attributes, acquire 
all the powers of Brahman except that of controlling the universe. Vallabha 
thinks that the liberated person is similar to Brahman only in the enjoy- 
ment of bliss without having any worldly activity. 


NIMBARKA’S INTERPRETATION 


In the philosophy of Nimbarka the three categories of Brahman, cit, 
and acit form the central topics of discussion. This is indicated in the 


respect there is similarity between Ramanuja and Nimbarka, except that 
according to Ramanuja, aksara (immutable) refers to the muktatman or 
the released soul, but in Nimbarka’s view it refers to Prakrti. Both these 
commentators hold that the Jiva refers to the individual ego, and cach 
ego is different from every other. It is of the nature of jniana, but is yet the 
locus of the attributive consciousness or dharmabhiitajfiana. It has the 
qualities of a doer and enjoyer. The Jiva is anu (atomic) and the vibhutva 
(ubiquity) that is predicated of it is due to its participating in the immanent 
Sakti of Brahman from which it is inseparable (abhinna). 

The Bhedabheda relation between the Jiva and Brahman is estab- 
lished by different commentators in different ways. To the Advaitins, the 
bheda refers to vyavaharika dasa (phenomenal state) and the abheda to 
paramarthika dasa (absolute state). For Ramanuja, śarīra connotes bheda 
and Saririn connotes abheda in the Sarira-Sariri-sambandha. Bhiaskara says 
the Jiva’s bheda from Brahman is due to the action of the upadhis or 
limiting adjuncts while the abheda refers to Brahman as sakti. Nimbarka’s 
theory of the Bhedabheda relation takes its stand on the analogy of the 
sun and its effulgence, conveying the equal validity of unity and difference. 
The Jiva is both self-subsistent and dependent on Brahman, Brahman 
being the niyamaka (controller) and the Jiva the niyamya (controlled). 
As self-subsistent it is abhinna, non-distinct from Brahman, but as niyamya, 
it is distinct, indicating its bheda (distinction). 

The mahavàkya ‘Tattvamasi’ which expresses the identity between 
the Jiva and Brahman is variously interpreted by different commentators. 
We have dealt with the views of others; Nimbarka’s solution is a little 
novel. He holds that the niyamya is secondary to the niyàmaka, as the 
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Sakti is secondary to the possessor of the Sakti in the Sakti-Saktimat relation. 
So the Tiva by its niyamyatva has only a dependent reality, and the tvam is 
to be understood in its secondary meaning as niyamya. 

According to Sankara, those $rutis which deny difference, the bheda- 
nisedha Srutis, show that difference is not ultimately real, but has only 
phenomenal reality. According to the Dvaitavadins, bheda alone is pri- 
mary ; and the abheda texts are to be understood as in "T adgunasaratvüt', in 
terms of similarity between the Jiva and Brahman, and also as an aid to 
concentrated meditation on Brahman free from dispersal and distraction 
according to the nisedha Sruti ‘Neha nanüsti kificana’ (there is no many). 
The bheda-nisedha (repudiation of distinction) Srutis are intended to deny 
the absolute and self-sufficient independence of the Jiva and praparica 
(phenomena) apart from Brahman and to emphasize their dependence on 
Brahman. In Ramanuja’s view, apprehensive cognition is the Jiva’s svarupa 
(essential nature) and is dharmabhiita (adjectival). But there is no Sarira- 
faririn relation between this cognition and the Jiva. Nimbarka, however, 
applies the same relation as subsists between cognition and Jiva to that 
between Jivas and Brahman. The difficulty in the concept of Sarira-Saririn 
relation between the Jiva and Brahman is that the Jiva as Jiva has a Sartra 
(body) of its own, of which it is the Saririn (the possessor), and if it is looked 
upon as the Sarira of Brahman which is the Sartrin, the Sarira of the Jiva 
must in effect be also the śarīra of Brahman. In the stage of mukti, in the 
Visistadvaitic view, every soul acquires a transcendental body, an aprakrta 
śarīra, and the same problem of the relation between this aprakyta $arira 
of the Jiva and Brahman's óarira constituted of Jivas will persist. In any 
case, one body cannot be the body of another. If the soul loses its body, 
either prakria or aprakrta, then it loses its distinctiveness from other Jivas 
and from the Absolute. Nimbarka says that the Jiva is referred to as Sartra 
only as the niyamya of Brahman and so the Sarirahood of the Jiva is not to 
be understood literally, but only in so far as it is the field of activity of 
Brahman’s Sakti. 

Like Ramanuja, Nimbarka too does not accept anything like Nirguna 
Brahman. Brahman can be Saguna only and possesses an infinite number 
of auspicious qualities. It is free from imperfections of the material quali- 
ties or heya gunas (undesirable qualities) of Prakrti. It is dnandamaya 
(blissful) ; and the creation, preservation, and dissolution of the world and 
also the conferment of mukti are all due to It. In creating the Jiva 
and leading it through transmigration, the haranasakti (causal power) of: 
Brahman brings about the effected Jiva, which re-acquires its former 
consciousness in association with its individual body and according to its 
antecedent karma. Brahman is both the nimittakarana (efficient cause) and 
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the upadanakarana (material cause). As the nimittakàrana, Brahman asso- 
ciates the Jiva’s anadikarma (beginningless series of actions) lying dormant 
in the pralaya (dissolution) stage with the cetana (consciousness) of the 
Jiva and endows it with bhoktrtva (edjoyership) Brahman’s being the 
upadanakarana (material cause) means that the śakti and the karya which 
are in Brahman in subtle forms are manifested in a gross manner in the 
Jivas and in the prapañca (universe). 

Mukti, according to Nimbarka, is the gift of Brahman in response to 
the bhakti of the Jiva. All the auspicious qualities of Brahman are 
acquired by the released soul except those pertaining to the creation etc. 
of the world. There is resemblance with Brahman in the transcendental 
enjoyment. It is a case of sadharmya (similarity of nature) only and not 
absolute idéntity with Brahman, 

Referring to the condition of the Jiva in mukti in the context of the 
sūtra "Avibhagena drstatvat’ (IV.4.4), Nimbarka says that the soul perceives 
Brahman as non-contradictory to bheda and as non-distinct from itself, 
This is different from Bhaskara’s view that in mukti the difference due to 
limiting adjuncts disappears and the essential non-difference between the 
Jiva and Brahman (svabhavikabheda) remains. On the topic of Brahman’s 
being upasya and needing a body to be the object of worship, Nimbiarka 
follows Ramanuja and says that Brahman's body is of a transcendental 
nature, i.e. divyamarigala vigraha (divine auspicious body). 

With regard to the relation subsisting between Brahman on the one 
hand and the Jiva and jagat on the other, Nimbarka holds that these latter 
are the real parinama of Brahman Itself and not of Its éarira or qualities. 
The parinéma of Brahman (holding as It does the Jiva in the form of 
subtle consciousness as ana, part), into the sthiila Jiva with consciousness 
in the gross state, arises from the expansion (vikasa) of the Jiva’s inherent 
jfíana. But the Jiva is not originated like the sthiila prapafica, which is the 
effect of the svarüpa-sakti-barinàma of Brahman. Thus the Bhedabheda 
relation is established by virtue of the sthüla cit and acit, the süksma cit 
and acit being all arias of Brahman understood as Its svarūpa-śakti. Then 
it is easy to see how if the one, viz. Brahman, is comprehended, everything 
else becomes known. 


BALADEVA'S INTERPRETATION 
Baladeva, the author of Govinda-bhasya on the Vedanta-Sütra, refers 
‘to Brahman as Hari and to the Bhagavatas, whether bound or free, as 
Haridasas. In this he follows the tradition of Ananda Tirtha. But unlike 
Ananda Tirtha, he says that Brahman is both the efficient and the material 
cause of the universe. The Bhedabheda relation between the Jiva and 
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Brahman, according to him, is in the manner of the relation between a 
danda (stick) and a purusa (man). Purusa is different from danda, 
but he is one with it as dandin (possessor of the stick [Baladeva’s 
commentary on the sūtra IL1.13]. So also the Jiva and prapafica are 
different from Brahman, but become identical with Brahman as jiva- 
prapanca-visista (qualified by the aspect of manifestability as Jiva and the 
world)  Baladeva agrees with Ramanuja and Nimbarka in postulating 
the reality of the prapañca, but he does not adopt Ramanuja’s view of 
the Sarira-Saririn relation or Nimbarka's view of the sakti-saktimat relation. 
He does not adopt the Advaitic theory that the frapafica is unreal. He 
comes very near the views of Ananda Tirtha and Vijfiana Bhiksu in the 
matter of the relation between prapañca and Brahman. But he differs from 
Ananda Tirtha when he says that Brahman as niyamaka (controller) is 
upadanakarana (material cause), which is also the view of Vijfiana Bhiksu 
(MSS. of the Oriental Manuscript Library of Madras, No. 2990 and’ 
No. 8297). 

In addition to the three principles (/attvatraya) of cit (soul) acit 
(matter) and I$vara (God) in Ramanuja's theory, Baladeva posits two 
others, namely, kala and karma. Isvara is omnipresent, but the Jiva is 
atomic. Both are cidriipa (of the nature of consciousness), and both are 
jnanasraya—being the locus or support of dharmabhiitajnana (knowledge 
as quality)—their relation being like that of the sun and its lustre. Isvara 
and Jiva can be referred to by the expression aham. When it is said that 
the Jiva and prapafica are the parimàma (transformation) of Brahman, 
what is meant is that it is Prakrti and süksma cit (subtle consciousness) 
that undergo parinama as praparica and Jiva respectively and not Brahman. 
This visesana (capacity or process of qualification), according to Baladeva, 
is inseparable (avinabhita) from Brahman. Brahman is both the nimitta 
and the wpadanakarana. Brahman as the locus of the subtle cit-acit-Sakti 
is nimittakárana. When it is qualified by the sthiila (gross) cit-acit-Sakti, 
it becomes the upadanakarana (1.4.26). When the dharmabhüta of the 
süksma cit undergoes expansion caused by the adjunct of sarira, it becomes 
kürya Jiva. Acit is the bhogya (enjoyed) and the Jiva is the bhoktr 
(enjoyer). The adhikarana of the second adhyaya (11.2.49-45), which 
according to Sankara relates to Paficaratra, is according to Baladeva, as 
also Nimbarka, a criticism of Sakta-mata (11.3.27) ‘Prthagupadesat’ is 
understood by Ananda Tirtha to convey the absolute difference between 
the Jiva and Brahman. Baladeva, however, takes it to mean only the 
mutual difference between the several Jivas. The adhikarama beginning 
with sūtra II.3.42 is taken by all, except Ananda Tirtha and Baladeva, 
to mean that Jivas are bhinnaias (dissociated parts) of Brahman and 
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the avataras (incarnations) are svarüpariías (integral elements) of Brahman. 
In the sadhanadhyaya, Baladeva prescribes bhakti as the mukhya sadhana. 
(primary method) for the attainment of Brahman, Commenting on the 
first two padas, he explains that vairágya (detachment) in relation to the 
world and attachment to Hari are the means of salvation. 

In the state of mukti the Jiva retains its consciousness of being a 
Haridasa and preserves its separateness as such from Brahman. In this, 
Baladeva is one with Ananda Tirtha and differs from Ramanuja and 
Nimbarka, for the Jiva in mukti retains its bheda consciousness and does 
not feel its identity with Brahman. 

Thus a host of problems like the relation of God and His attributes, 
the nature of knowledge, the constitution of the material world, the rela- 
tion of the soul to knowledge, etc. were mooted and discussed with 
marvellous thoroughness, which excite the admiration of all lovers of 
speculation even to this day. The Vedanta teachings have an all-pervasive 
influence on the life and literature of India ; and its destructive criticism 
of rival schools and constructive scheme of philosophical thought, with 
their bearings on practical life, are still matters of aesthetic delight, enno- 
bling sentiment, and intellectual satisfaction, 
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10 
ESSENTIALS OF VEDANTA 


WHAT DOES VEDANTA MEAN? 

EDANTA is knowledge that has for its aim the solution of the mystery 

of all existence. In a sense every man has an explanation of the 
universe known to him, though it cannot be said that he has solved all the 
doubts that have presented themselves. What the Vedantin, however, does 
is to make a systematic, nay, the most comprehensive inquiry possible. From 
time immemorial Indian thinkers fully recognized the fact, so often over- 
looked, that a man can grasp only what he has the capacity to think about 
or perceive, and that the same truths are viewed in a variety of ways 
according to different stages of intellectual development or different mental 
attitudes or tastes. The Indian or Vedantic philosophers have in view this 
fact when they present their solution in a number of ways. ‘This feature 
causes not a little confusion in the minds of those who approach Vedantic 
literature from the modern Western or Westernized standpoint. Some have 
taken it to be religion and some, mysticism. Others have thought that it 
is theology or scholasticism. And yet others have considered it to be the 
rudiments of scientific thinking. A few, however, believe that it is a 
philosophic interpretation of the universe. All these views are both correct 
and incorrect ; for Vedanta is all these. Vedanta attempts to sum up the 
whole of human knowledge, as far as possible. It considers every kind of 
human knowledge or experience to be a step on the ladder. At one stage 
it is religion, at another it is mysticism, and so forth. It recognizes even 
atheism or agnosticism as a step. It takes a bird's-eye view of all sciences 
and arts also. It ignores or discards nothing of human experience. At its 
highest stage Vedanta is pure philosophy. It seeks not an imaginary or 
hypothetical, but a verifiable or true explanation of the whole of 
existence. 

That Vedàntic thought made great progress in the past is generally 
acknowledged. But whether it has kept itself abreast of the recent advances . 
in science and philosophy is doubted by many. For latterly it only helped 
to produce a colossal literature in theology and scholasticism or to drive 
men to mysticism. It was left to Sri Ramakrishna Paramahamsa and Swami 
Vivekananda to present Vedanta in a manner, suited to the modern mind. 
They have shown that Vedanta includes and implies all stages and varieties 
of human experience and knowledge, and that it is not opposed to the 


latest developments of science and philosophy. 
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OF WHAT USE OR VALUE IS VEDANTA? 

Vedanta is a treasure of which no conqueror can deprive India but of 
which she can freely give to all mankind, thereby enriching not only the 
receiver but also the giver. It actually and truly blesses him that gives and 
him that takes, inasmuch as it seeks, as the goal of all existence, universal 
or supreme good (parama purusartha). While every religion and every 
school of mysticism vouchsafes its joys or satisfactions only to the individual 
or individuals entering its fold, Vedanta seeks, without stooping to prose- 
lytization, the good of all men, nay, of all beings, and that in the highest 
degree, though at first sight such an objective appears too ambitious to be 
within actual human reach. Further, whereas every religion promises the 
highest good or bliss after death, Vedanta aims at realizing such good in 
this world. In this respect, its object conforms in the strictest sense to the 
laws of verification known to the most modern scientist. 

‘Vedanta naturally starts with an inquiry into the nature and the means 
of satisfying human cravings or desires, which, when not satisfied, beget 
sorrow or suffering. Many a Western critic has misunderstood this feature 
of Vedantic inquiry, characterizing it as a pessimistic philosophy. But it 
only starts with such universal facts as best stimulate the spirit of inquiry. 
What distinguishes Vedanta from all other human pursuits is that it does 
not rest till it attains the goal of universal good by eradicating all sorrows. 
This it seeks to reach by probing the mystery of existence. It may not be 
possible for everyone to reach what is called the ultimate truth or to bring 
about the highest good. To the extent men approach this truth do they 
achieve and promote universal good. Therefore great souls seek to help 
humanity in attaining supreme knowledge (Brahmajfana), which is 
inseparable from universal good, the goal of Vedanta. 


WHO IS QUALIFIED TO MAKE THE VEDANTIC INQUIRY? 


The first condition to be satisfied by a seeker after the highest truth is 
that he must possess the requisite competency. Now, there are different 
degrees, or, as it is sometimes thought, different views of the same truth. 
There are, as already said, truths of religion, mysticism, science, and 
different philosophic schools, marking the steps so far reached. But the 


peculiarity of Vedanta lies in the fact that it comprehends all of them and . 


aims at the highest or all-unifying truth. He who is satisfied with any 

particular kind or degree of truth other than the highest, and is not eager 

to get at the latter, is not qualified to make the Vedantic inquiry. The 

seeker after this end should possess the strength and determination needed 

to continue till the goal is reached. He must be able to command perfect 

concentration or one-pointedness (ekagrata) of mind. Such concentration 
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means the complete elimination of all personal preconceptions (ahankara 
and raga). These disciplines are made possible in the modern world in 
science, provided the determination to reach the very end is persistent, 
which unfortunately is absent in most scientists. The scientist often lacks 
this determination, because he fears he may have to forgo some of the things 
he is most attached to in the world. To give an instance, some eminent 
scientists, though they see at times that the causal relation is no more than 
one’s own intellectual conception or an idea, cannot yet rise above the belief 
that it somehow inheres in the objects themselves. "These men think in this 
way because of their attachment to the world. It is when their minds can 
rise above this causal complex, freeing them from its coils, that they can 
get at the Vedantic point of view. Nor is the scientist able to rise to that 
pitch of complete detachment which demands greater sacrifices (vairagya) 
than are commonly made. The old Indian discipline which combined yoga 
(mental control) and vicara (inquiry) has fallen into disfavour. The modern 
Hindu student of philosophy is prepared for vicāra alone without the 
necessary yoga, which demands the acquisition of many moral qualities. 
The Indian philosophic preparation for the pursuit of truth is known as 
sadhana. As this course of preparation is slow and gradual, men are made 
to pass through the stages called religion, theology, scholasticism, and 
mysticism, including a taste for art, before they attempt Sastra-vicira or 
what is known as inquiry on scientific lines. At this stage, lest they should 
feel discouraged, men are made to think that they are near the goal. They 
are therefore made to discard doubt and rely solely upon faith. The pursuit 
known as philosophic inquiry (tattvartha-vicara) marks the last step. 
Vedanta is often interpreted as signifying only this last stage, though in 
reality it covers the whole field of human knowledge including this last step 
which is its most distinguishing feature. : 
Philosophy commences when one sees the fallacy of relying upon 
authority or tradition, including scriptures or the testimony of others, 
however extraordinary. Philosophy, further, repudiates all mystic attitudes 
or ecstatic visions which manifest themselves in such expressions as ‘I know’, 
‘L have seen’, or ‘I have felt’, and cannot rely upon them as absolute truth 
without testing them. j 
When onc is thus qualified, that is, after one is able to eliminate all 
personal preconceptions either by rigorously applying the scientific method 
or by undergoing full yogic discipline, one may embark upon the rational 
interpretation of existence, i.e. philosophic inquiry. Men at the helpless 
or child stage have to rely upon the help of others, and have therefore to 
begin with some kind of belief, suited to their own temperaments, in an 
unseen or more powerful Being. or in some existence after the death of 
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the body, or in the reality of the objective world. At this stage the mind, 
finding satisfaction in what it attains, clings to it. But when it grows in 
vigour it begins to doubt and ask for proofs. Doubt is dangerous, as the 
Bhagavad-Gita points out, inasmuch as it tends to unsettle the mind. It 
must be got rid of at least by dogmatic faith. Faith is the sheet-anchor of 
such minds. But to those who possess the strength and capacity to think 
acutely, doubt is a stimulus to further inquiry. As the Nasadiya-siikta or 
the Uddhava-Gita indicates, doubt is the mother of knowledge. Philosophy 
first develops the thirst to emancipate oneself from the slave mentality of 
relying upon tradition or authority or upon one's own unverified knowledge. 
Since this emancipation is a gradual process, every man is in one sense a 
philosopher, to the extent to which he is able to pursue truth. Religion 
and mysticism seek to live in a world of faith and vision, whereas science 
and philosophy try to live in a world of verified facts. 


THE NATURE OF THE TRUTH OF VEDANTA 

All systems of philosophy, wherever found or developed, are but 
approaches to the common end or summit of Vedanta, which is the end of 
all knowledge. This end or goal of Vedanta is thus described: It is that 
which being known, everything becomes known, and which being attained, 
nothing else remains to be attained. The urge or impulse to attain to 
this goal manifests itself in the earliest stages as efforts to satisfy cravings 
or wants and to overcome fears, all of a physical character. In the higher 
Stages it seeks to satisfy all intellectual as well as spiritual wants and over- 
come fears of all kinds. To attain the former, men make use of religion 
and science, and to attain the latter, they pursue philosophy, especially 
Vedanta. Vedanta therefore does not despise religion or science but seeks 
their co-ordination. All disciplines from religion upwards tend to purify, 
sharpen, or make one-pointed, the buddhi or reason—not the intellect, 
as so many writers on Vedanta say. But it should not be thought that one 
can straightway start the study of philosophy before this capacity to 
‘depersonalize’ (efface the ego) is attained. 

Such a seeker has to be warned against a serious error into which men 
often fall in the attempt to recognize truth. All men naturally love truth 
and seek it. And satisfaction is thought to be the index of truth. But a 
Socrates dissatisfied knows more of truth than an unthinking person satisfied. 
It is the sceker's satisfaction that determines the truths of religion, 
mysticism, theology and, nof, unoften, of science also. A Max Planck or a 
Bertrand Russell prefers to stick to the causal relation merely because it 
gives him satisfaction. The theologians and scholastics, who wrangle ove 
logical or grammatical interpretations, rely finally upon personal satisfac- 
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tion, which evidently varies. The test of the highest truth in Vedanta 
consists in the inconceivability, and consequently the impossibility, of 
difference in it. Mere satisfaction, joy, or bliss experienced by one is no 
criterion of truth in Vedamta. The two must go together, though truth 
alone is sought. 


WHAT IS EXISTENCE? 


Vedanta studies all experience by first analysing it, as is most commonly 
done, into two factors, the knowing agency (ksetrajfia) and the known or 
knowable world (Ksetra), which are, roughly speaking, similar to the mind 
and matter of European thought. The correspondence, however, is but a 
rough one. For, in the West, philosophers do not seem as yet to have 
analysed mind and matter, or subject and object so completely as the 
Vedantins have done. The knowing factor does not include, in Vedanta, 
the contents of mind, such as thoughts, feelings, and ideas which are treated 
as mind in Europe and America. They are treated as the known or the 
object in India, and are put into the same category as percepts. Vedanta 
recognizes two classes of objects, mental and physical, ie. internal and 
external. The witness (knower) is thus separated from what is witnessed 
(known), i.e. the entire panorama of the physical and mental worlds. ‘The 
reason for such an analysis is that the two factors belong to distinct 
categories. The seen or known is inconstant, whereas the witness only sees 
the changes and is as such constant. 


THE PRACTICAL SIGNIFICANCE OF THIS DIVISION 

.Such men as are struck by the impermanence of the objective world, 
and particularly of this physical body, seek the comfort and support of 
religion, theology, mysticism, or the like. Such others as cling to the objec- 
tive world, believing it or at least its changes to be real because of the 
pleasure they yield, are realists, and many of these are scientists. They 
do not ignore the objects known as mental. Only they rely most upon 
the seen or known, internal or external. Those few, on the other hand, 
who investigate both mind and matter, i.e. the witness and the witnessed— 
the subject (knower) and the object (known)—and seek the absolutely real, 
are philosophers. ‘They do not fall back upon mere intuition or imagina- 
tion, as do the first group, nor do they ignore any part of the mental factor, 
as do the second group, or take the known world to be real because it is 
a source of pleasure to them. What the philosopher seeks, according to 
Vedanta, is not comfort or joy, but truth. He who knows the truth of all 
existence is said to attain supreme knowledge, which is seen to comprehend 


the universal good. 
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WHAT DO WE MEAN BY THE WHOLE OF LIFE OR EXPERIENCE? 


This is in fact the central problem of the philosophy of Vedanta. 
European and American philosophy is based upon the data of the waking 
state, in other words, of a fraction of experience, while Vedanta takes all 
the three states of waking, dream, and deep sleep, or the whole of experience, 
into consideration. Wéstern philosophy, again, takes the waking data as 
the standard of reality, and with this standard it evaluates the experience 
of dream and deep sleep ; whereas Vedanta places all the three states on 
the same level and inquires into their worth as reality. ‘The philosophic 
conclusions of the West cannot therefore attain a view of the whole truth. 
Vedanta is the only road leading to it, for it considers the whole of 
experience, 

Without going into detail, it will suffice here to say that the study of 
the three states leads one first to the fact that the entire world of the waking 
state is as much a creation of the mind as the world of dreams; and as 
both the worlds disappear in deep sleep into the mind, the entire objective 
world of the waking and dream states is unreal or illusory. They appear 
to be real for the time being. Vedanta is neither realism nor idealism, 
but unrealism so far as the objective world goes, and Atmanism so far as 
the substance in itself is concerned ; for the whole world of mental creation 
emanates from and returns to the mind. The knowledge that everything 
is Atman cannot be attained unless one rises above the mere thought or 
concept of Atman, and lives or has one’s being identified with everything, 
the all. 


THE GOAL OF VEDANTA 

The true test of the worth of Vedanta lies in its bearing on life here 
and now, and not in any speculative hypothesis or any intellectually 
constructed system. The only question is, Does Vedanta explain the whole 
of life, and at the same time help the realization of universal good in 
actual life? These are not two separate questions but are the obverse and 
the reverse, so to say, of the same question. Generally people view the 
highest good as the supreme bliss in this or in some future life, taking 
the individual standpoint, and rest satisfied with it. This is religion or 
mysticism. Though, as religion, Vedanta starts with the welfare of the 
individual, yet it does not stop till the whole of mankind, nay, the whole 
world of life, is embraced in its conception of the highest good. Man is 
not happy unless he has the satisfaction of possessing as much as possible 
of what is outside him. At first he seeks wealth and all the means of happi- 
ness which are outside him. He wants wife, friends, and neighbours, or 
society ; and he feels that their joy or sorrow is his joy or sorrow. In a 
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word, he feels that their well-being constitutes his well-being. He next 
learns that man’s good and the good of other creatures are interdependent. 
Vedanta goes a step further and says that the good of even the plant world 
involves the good of man. „In facts Vedanta points out that what. constitutes 
the body of man also constitutes in different combinations the material 
world. What constituted the human body a minute ago is now part of 
the body of entities outside, and vice versa. His body is food for others as 
other objects are food for him. In fact, this exchange is so continuous that 
it is impossible to say whether there is anything that can be called one’s 
own at any time. It is a vain belief or delusion to think that there exists 
permanently anything separate as one’s own body. Similarly, the individual 
mind is made up of the thoughts or ideas of a man’s parents, neighbours, 
and ancestors, nay, of the world known to him, Nowhere in the mental 
world of the individual can a line be drawn to indicate what is exclusively 
his own. His passions and feelings and cravings came to him with his body 
from his parents, i.e. inherited from his ancestors. 

Next, as regards what is called the self. Everyone refers to- his self 
as ‘I’. What is the characteristic of this ‘I’? What is its general mark? 
It must be the common factor or feature of all the ‘I’s with all their 
differences. Eliminating the latter, which change with every man and 
every moment, the common feature of ‘I’ is the only permanent factor 
known. Ina word, individuality cannot be defined as a permanent feature. 
Whatever exists permanently is the universal only. “The One remains, the 
many change.’ Individuality is a notion which, when inquired into, lands 
us in the universal, the all. The firm conviction that the One is the all, 
attained by constant and deep inquiry into the meaning of life in, all its 
aspects, is the goal of Vedanta. This attainment is impossible unless one 
constantly looks into one’s own life and actually sees in it the all. 


WHY IS PHILOSOPHY CONSIDERED SO DIFFICULT? 

The fact that there exist so many schools and systems, differing from, 
and sometimes even hostile to, one another, and the most disheartening fact 
that the number is multiplying every day, makes one seriously doubt 
whether there can be any philosophy that will be universally or absolutely 
true. It may be asked whether after all it is not wiser to avoid this wild- 
goose chase, if some kind of mysticism or religion will not give one the 
peace of mind or joy that one needs in life. This great maze of thought 
regarding ultimate reality is due, says Vedanta, to the circumstance that 
men confine themselves only to the experiences'of the waking state in which 
man’s valuation of truth depends upon his intellect. So long as he is guided 
by the intellect, philosophies will only multiply and be more a hindrance 
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than a help in attaining a final solution. All philosophical wranglings, so 
often met with, are of the intellect. To such intellect-ridden minds, 
religion or at best yoga or mysticism is the best antidote. In fact, the best 
philosophers of modern and ancient Europe, who have soared to some of 
the -highest peaks of the intellect and have written the most admirable 
works, have lost themselves finally in some kind of mysticism. But Vedanta 
teaches that the real solution is to be sought not in the intellect, nor in 
mere intuition or ecstasy, but in reason which takes the all of life into 
consideration. It is therefore said, ‘In reason seek thou shelter’. It is 
the whole of life with which reason is concerned. In other words, it is 
this knowledge of ksetra and ksetrajna that is the subject-matter of reason, 
and not the knowledge of matter alone, nor of mind or of spirit alone, that 

. the intellect addresses itself to, and that multiplies systems, perhaps to the 
weariness of mankind. 


THE BEST GUIDE TO PHILOSOPHY 

There is a time-honoured conviction held by the Hindu that the best 
exposition of the philosophy of a man is the life lived by him. It is there- 
fore insisted that association (saga) with holy men is indispensable. Where 
this is not possible, a study of their lives is the next best course. Now, it 
is evident from what we know of the greatest Vedantins, from Sri Rama, 
Janaka, and Sri Krsna down to Sanikaracarya and Ramakrishna Paramahamsa, 
that they did not, after their philosophy had ripened, hide, themselves in 
mystic contemplation in caves and forests or sit statue-like on river banks or 
mountain tops, but wore themselves out working with all their might for 
the world around them, wherever the call came from. Such was the way 
in which they sought the fulfilment of the object of their existence. Before 
realizing the highest truth, they did have recourse to all the disciplines 
known as religion, mysticism (yoga), and studies of various kinds, even 
inquiries along different lines. But all these were dropped when they 
teached the world of philosophic truth. 
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HILOSOPHY of the Advaita is the title under which the metaphysics 

of the Vedanta will be treated here. The system of thought charac- 
terizing the Upanisads or the final portion of the Vedas is known as the 
Vedanta. It is philosophy in the sense that it makes an inquiry into truth 
and reality; but, unlike pure speculation, the truth it reveals is not a 
theory liable to modification with the advance of scientific knowledge but 
is positive and ultimate, verified and verifiable. Being the science .of 
reality, it avails itself of all the sources of knowledge, viz. experience and 
intuition, and embraces all states and conditions through which life passes 
or is supposed to pass. Non-dualism denies that number can enter into 
the constitution of reality. 

The Vedanta owes its significance to its unique attitude towards life, 
which it views from an angle of vision altogether its own. While others 
concentrate their attention on the world before us, which is taken to 
comprehend all the reality that we can know, and while sleep and dream- 
experiences are utilized to explain the phenomena of waking life, the 
Vedanta proposes to deal with life as it manifests itself in all the three 
states and so determines the nature of reality as a whole. The two view- 
points differ fundamentally. In the one, the waking world represents all 
our real interests, and sleep and dream are gently put aside as the mere 
appendages of waking. But in the other, each of the states is given a right 


place and is invested with equal significance; the man contemplating 


them easily rises to a condition in which his individuality and limited 
views are automatically shed, and the time-place-change-ridden world 
ceases to molest him. In the one case, we are hopelessly merged in a myste- 
rious world which baffles all efforts to solve the enigma ; in the other, the 
results are so grand that they exceed all expectations. Besides, in speaking : 
of sleep and dream our intellect, which can grasp things only as external 
objects, plays a trick with us which we neyer suspect. Though they are inde- 
pendent of waking, we yet reduce them to the terms of waking. When 
did he sleep? How long?—are questions which hide the contradictions 
they involve. They are not like questions relating to waking acts, such 
as, When did he come? How long did he stay? In the latter case the 
acts are placed in waking time, and quite correctly. But we extend the 
same form of expression to sleep and dream, though these are not waking 
acts and hence cannot be measured in terms of waking duration. When 
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did he sleep?—is a plain contradiction, for it would mean, At what point 
of waking time did he sleep?—implying thereby that sleeping is a waking 
act! Similarly, the states are not external things which we cognize by 
means of our intellect. They are known to us as immediacies by intuition. 
We intuit sleep and dream, and, what is more surprising, we intuit our 
waking also. For, consider the dilemma—Do we wake first and then per- 
ceive the world, or do we perceive the world and then wake to it? The 
latter conception is self-contradictory, since perception presupposes waking. 
The former is equally untenable as the order in which the acts take place— 
waking, perceiving—requires a basis of time, and waking time would 
commence before waking! It is thus evident that the sequence of 
the states in which we naively believe is no sequence in one time 
order. If it were otherwise, the states would be continuous, and their 
difference in character would be an inexplicable puzzle. Dream-events 
would then have to be placed in waking time and space, leading to a 
grotesque confusion by no means removable. A man lying on his bed 
would have to account for his being suddenly transported to a scene and 
surroundings thousands of miles away. Time cannot be inserted between 
state and state, and only the spirit remains to connect them. Thus the 
study of the states cannot be carried on solely through the intellect, which 
is bound by time and space, but through the aid of intuition. 

We shall now deal with the analysis of the three states as effected by 
the Vedanta. Sarikara, its greatest exponent, has systematized the teachings 
of the Upanisads in his comments on the Brahma-Sütra. In his comments 
on the Brahma-Sütra, the Upanisads, and the Bhagavad-Gita, we find a 
rational, consistent, and exhaustive treatment of all the problems of truth 
and reality as they arise in the course of his exposition of Vedic monism. 


WAKING EXPERIENCE 

In the introduction to the Brahma-Sütra, Sankara, imbued with a 
truly scientific spirit, discusses the foundation of empicical life. We can 
discover in him no traces of theological or scholastic leaning. ‘Subject and 
object—the self and the non-self—are so radically opposed to each other 
in notion and in practical life that it is impossible to mistake the one 
for the other.’ After this grand beginning he adds, ‘Yet we find that the 
mistake is universal, and we can never trace it to its source; for in our 
common life we cannot do without this initial error’. Without identifying 
the self (subject) with the non-self, viz. the body, the senses, and the mind, 
we could not describe ourselves in terms strictly applicable to the latter. 
We could not say, ‘I am lean or stout’, ‘I am walking or sitting’, ‘I am 
blind or deaf’, “I feel, I perceive or act’. Hence we unconsciously confound 
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the pure subject or the witnessing consciousness with its own objects ; and, 
conversely, we confound the ego with the witness, whereby the real 
unattached character of the pure tonsciousness is lost sight of altogether. 
Admittedly this is due to a fundamental illusion on which all our waking 
activities are based ; and to attain to truth and reality we must, realizing 
this illusion, rise above it by means of a rational inquiry. Reason which 
points out the illusion must also be competent to release us from its hold. 
Sankara is not alone in drawing our attention to the illusory nature of 
empirical life. Plato, Kant, and Hegel adopt the same view, and in recent 
times, Bergson, equipped with all the knowledge of modern science, arrives 
at the same conclusion. The intellect, he says, disguises reality, mis- 
represents it, and presents to us a static world, while reality is pure move- 
ment, change, or a wider consciousness. According to both Sankara and 
Bergson, the illusion is necessary to practical life, though none the less it 
is an illusion. Sankara does not favour the reality of the idea as against 
that of the object. The testimony of consciousness itself establishes their 
distinctness. While the idea is admitted to be real, this reality can be 
maintained only by contradistinguishing it from that of the object. Still 
the reality of the idea and the object cannot be held to transcend the state 
in which both are experienced. In other words, their claim to reality is 
valid within the state, not beyond. This is a philosophical view that dis- 
poses of the dream-experience also. If we are true to consciousness, if 
consciousness is true to us, the objects and notions of dream are presented 
as indisputably real at the time, and are discovered to be illusions only 
after dreaming gives place to waking. We cannot suppose that waking 
experience can survive waking any more than dream-experience can survive 
dreaming. For that would be self-contradictory. Waking life may thus 
seem to be reduced to a long dream ; but, as Locke would say, ‘Even then 
the thinker and the critic being equally involved in the dream, their mutual 
relations remain the same as if the condition was one of waking’. Hence | 
the external world with its multiplicity of other minds and objects, and the 
internal world with judgements, feelings, and volitions (like the ego cog- 
nizing them and engaged in action and enjoyment) are all on one level of 
reality which correlates them. It is wrong therefore to imagine that the 
Vedanta is solipsistic, that while it concedes reality to the ego, it denies 
it to the non-ego. 

Nevertheless, this does not conflict with the fundamental principle of 
Sankara that practical life is made possible only“ by the spontaneous ascrip- . 
tion of the qualities of the subject to the object, and vice versa. For the 
reality of the experience of each state is ineluctably confined to it, the 
reality is such only for the state, is only relative, not absolute. That waking 
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life taken by itself is a mystery teeming with endless contradictions in what- 
ever way we view it, and that the armies of scientists and philosophers, 
carrying on an incessant fight with nature to discover the matrix from 
which things originate and grow, are faced with an ultimate ne plus ultra 
in all their investigations, are unquestionable facts to which all human 
researches testify. The very categories of thought are so many riddles ; 
substance, quality, action, the universal, the particular, relation, space, 
time, causality, change—these are a phalanx of grenadiers whom every 
thinker has had to encounter in a close fight, of which the issue has 
remained doubtful to this day. 
‘To find the ultimate truth in the universe itself is a hopeless task, 
` but to peer through it and detect the reality that it disguises is the first 
duty of every rational thinker. For, situated as we are, our view of the 
world can be only external, and we must proceed from knowledge to 
knowledge which can never be final, since it cannot be of an object as it is 
in itself, but as it is known. We shall now examine the dream-state with 
two or three preliminary remarks. 
Waking or dreaming is not a state in the strict sense of the term. A 
state implies change occurring in the soul or the object. When we compare 
. waking with dreaming, the soul assumes the position of a witness of the 
two, and no change can be allowed in the witness. 'The two states seem 
to offer themselves successively for trial, but as they are not events in one 
time series, their sequence is an illusion. Neither can we suppose a change 
in the objective order which would demand a continuity of the same time 
series. Moreover, we labour under the disadvantage of having to judge 
from our memory of dreaming, which cannot be called up to confront us 
as a present experience, and this memory is itself of a strange character. 
Memory ordinarily refers to the past—a past time moving backwards 
infinitely from the present moment at which it terminates, that is to say, 
to a continuous time flow related to the present. Dream-experience, how- 
ever, does not belong to this time series, and cannot be included in its past. 
Again, just as we cannot know when waking begins, so we cannot know 
when dreaming begins, for both seem to be uncaused. A cause connects 
one event with another of the same time order and the cause of a state 
would have to be inside the state, so that to transcend the state in order 
to discover its cause would be not merely illogical but impossible. Further, 
the soul as the witness of the two states intuits both, and that is how we 
know both. Hence, the’ witnessing character of the soul claims special 
consideration. It. behaves as an entity free from attachment to the bodies, . 
the minds, the sense groups, and the percepts of the contrasted states, and | 
becomes a metaphysical element which can be realized only as the ‘I’, but — 
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with the ‘I’ divested of the egoity of waking or dreaming. While it is 
difficult and impracticable for us to eliminate in waking this witness from 
the ego complex, and the witness might seem to be a mere abstraction, our 
ability to remember dreams and appropriate it to ourselves proves: that 
nature makes for us the analysis which we are unable to do for ourselves. 
She does this in virtue of the undeniable fact that the witness is the 
reality, the essence of our being. In discussing sleep, we shall come upon 
another feature of the witness which then passes off into pure consciousness. 


DREAM-STATE 

From the waking point of view, a dream: is a typical case of illusion, 
or rather hallucination. Admittedly without an external ground a whole 
world rises into view, and no suspicion is aroused that we are hoaxed. 
Scene after scene follows, originating feelings and acts with the stamp of 
genuineness. We are actors in the drama, playing fantastic parts, enjoying 
and suffering we know not how or why. There is no limit to the grotesque- 
ness of the pageantry, overleaping the bounds of waking possibility: 
Yet at the time there'is no surprise; everything looks natural. We take 
things at their face value. All the elements of waking are reproduced: 
time, space, change. In the very midst of the drama, we might jerk into 
waking, and, behold, it was all a dream! The usual explanation offered 
is that the impressions formed on the waking mind remain latent in the 
background of the unconscious and suddenly gain scope for activity, 
manifesting themselves in the shape of dream-experience. Sleep is the 
region of the unconscious, and we are then admitted behind the scenes to 
the sight of how the impressions, in their various kinds and degrees, act 
and react upon one another in the deeps of our nature. No impression 
apparently ever dies, and when it is denied adequate scope in waking, it 
obtains it in dreaming. which is a realm of life for the latent impressions. 
Space and time are creations of the mind, and the relation of cause and 
effect is improvised. The intellect suspends its censorship and our critical 
faculties are laid to sleep. Such is the dictum of waking reason. But this 
theory of impressions loses sight of the fact that if the theory be xight, an 
impression has to be endowed with the power to create a world of realities 
at a moment's notice, rather, without any notice at all, If the mind by a 
fiat can create actualities, where is the need or place for matter which is 
the object of absorbing study for a scientist? How can this indispensable 
factor o£ life be brushed aside so lightly? If the reality of matter in waking 
life depends on our belief in our close observation and experimentation, 
how is our involuntary: belief in the reality of our dream-occurrences to be 
accounted for? How can we take two contradictory attitudes towards life, 
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the one solipsistic and the other realistic? This explanation is therefore 
suicidal and demolishes the very foundations of science. We can, besides, 
never notice the beginning or the origin of a dream. All our notions of 
propriety are outraged, without still engendering any surprise in us. Our 
consciousness which guides our judgement suddenly turns capricious, and 
one who lies down in Calcutta might find himself in a moment, as it were, 
in London. A single moment might expand into days and years. The 
dreamer might be transformed into a bull, a goat, or an insect. And the 
learned explanation is belated. It comes after the illusion is over, for there 
are no certain marks or characteristics by which we can identify a dream 
as such at the time. In truth, a dream cannot be defined ; otherwise we 
could not fail to detect the trickery when it repeated itself a second time ; 
but a man's, even a philosopher's life must include dreams to his dying 
day, and nature's power to delude is irresistible, supreme. A dream can 
indeed mimic all the features of waking, but one element remains trium- 
phant and beyond its utmost power to touch, and that is consciousness. 
All the rest is plastic in the omnipotent hands of the dream ; consciousness 
alone defies its tactics and remains an unruffled witness of its whims. 
We have hitherto viewed dreaming as an object of the waking mind, 
as an external object. We shall now examine it from within; by placing 
ourselves sympathetically in its midst. This is properly to judge a dream 
as a dream without the waking bias. Dreaming now appears to be a perfect 
replica of waking. A world is unrolled before us; we never notice its 
suddenness or its incongruity with waking ; on the contrary it comes with 
all the impress of waking. Time, space, and change are ‘inevitably present. 
No element of life is missed—other minds, natural scenes, familiar faces 
and objects, the earth below, and the star-studded sky above. Memories 
and cmotions stream in, giving birth to strange conations. We converse 
with gods and ghosts. Sometimes the future is foreshadowed. We acquire 
new powers, occupy new positions ; nothing is impossible. We fly without 
wings and fall from hill-tops down, down through endless space. Never- 
theless, we believe that all is real and nothing shocks us. After waking 
we condemn dreaming as an irrational, self-contradictory, and unreal 
illusion, and resolve to be no more befooled. But in the next dream there 
is the same masque enacted and the same helplessness on our part to 
detect it, and this is repeated without end to our eternal chagrin 
through all our living days. It will not do to brush aside this .aspect 
of life as a mere phantasy. And on what is the claim of waking to reality 
based? Evidently on its own pronouncement. If so, is not a dream 
entitled to equal reality according to its own pretensions? If it is 
objected that waking is never stultified whereas a dream is, the answer 
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is, How can a state which is accompanied with a sense of waking stultify 
itself while it continues? A state which is believed to be waking 
can never be conceived as liable to stultification while it lasts. 
A dream proper is never known to be such at the time. A stultified state 
appears as a past dream, and the present is ever waking. Thus 
a sympathetic examination of dreaming leads to the conclusion 
that it is a rival state as real as waking; and owing to the indeter- 
minable discrepancy between the two in the time flow, added to the 
unconscious and timeless interval between, they must be adjudged of 
equal independence, as different realms of reality of which they are 
expressions. The word ‘interval’ used above is inadequate, but is meant 
to denote what is timeless. For if a time interval were imagined, it would 
connect waking and dreaming and make them a single continuous state, 
which would militate against all experience. Waking time rules waking 
and stops with it, and dream-time is coeval with a dream. 

We are now free to consider the results obtained at this stage of our 
inquiry. The examination of the dream-state was made possible only by 
our individuality being laid aside. The mind and the body constitute our 
personality, and our individual life depends on our connection with them. 
These two factors can hardly be supposed to be identical in both waking 
and dreaming, as our experience is to the contrary. So are the two worlds 
distinct. In setting the states side by side in our study, we have mentally 
disentangled ourselves from both and have attained to an attitude in which, 
free from the trammels of individuality, we comprehend the two manifesta- 
tions of reality as undivided wholes—an attitude quite different from that 
in which we think of the waking world. In the latter case the world is^not 
seized as a whole, since, as our object of attention, it is separated from 
ourselves and placed right against us in thought. We conduct our examina-- 
tion of the dream-state, not as one ego contemplating the other, but as 
the soul divested of its egoity altogether. The simple experience denoted 
by the words, ‘I dream’, raises us to the level of the witness and above that 
of the ego. The soul is thus proved to be an entity at the back of the 
mind, taking its stand as the metaphysical basis of life. The soul 
thus sheds its individuality and becomes universal spirit, beyond the region 
of meum and tuum. The mind perceives the world, while the soul or 
spirit intuits both waking and dreaming, projects both, and absorbs both. 
The difficulty that perplexes the inquirer, viz. ‘When I am sleeping, is 
there not a world outside in which simultaneausly there are other minds 
awake and active, whom I rejoin when I awake? How does my sleep affect 
the real affairs of the world which go on uninterrupted for all my changes 
of state?'—this difficulty now vanishes. For the individuation implied in 
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my sleep and the waking of others ceases when the comparative view of the 
states is taken. This is possible only with the individuality dropped. 
Moreover, the world, composed of other minds and matter, with 
which waking connects me and from which sleep releases me, is strictly 
-bound up with waking, and. to aver that my waking or my waking world 
persists when I am sleeping is not only illogical but inconceivable. The 
world has no status outside of my waking. Solipsism or subjectivism is easily 
transcended, for the witness is no ego and reality attaches to the former 
alone. Thus we have arrived at an entity which is the universal basis of 
life, which is all life, beyond time, change, and individuality. Why then 
should we examine sleep? For the simple reason that it is the primary 
state without which waking and dreaming would be impossible. We dream 
in sleep and wake from sleep. 

Meanwhile we shall advert to some philosophical problems which 
receive their solution from our inquiry so far. The question of per- 
ception dissolves itself. The spirit manifests’ itself as matter and mind, 
which appear as the correlated elements of experience in each state. Their 
metaphysical basis is one, and this affinity in their source accounts for their 
mutual adaptiveness, The spirit as mind perceives spirit as matter. The 
puzzles of realism and idealism evaporate. For the principle on which we 
explain waking perception must apply equally to dreaming perception. If 
in the one case our knowledge is real, so must it be in the other. No 
purpose is served by affirming or denying the reality in either. 


DREAMLESS SLEEP 

We commonly think that deep sleep is a state of absolute unconscious- 
nes. What can we know.of it? In answering this question, we must bear 
in mind that waking, dreaming, and deep sleep are states that we intuit 
and that cannot create any conceivable break in life. They are 
known as immediacies and are not observed externally. Hence our 
knowledge of them is more intimate and perfect, less liable to error or 
misunderstanding, than that of objects. I see a chair, and my notion of it 
agrees with that of several other minds, and practical life is pivoted on 
such agreement. But as to what a chair is in itself apart from my percep- 
tion generates a problem which has endlessly exercised the intellect of 
scientists and philosophers. Our knowledge of objects must be infinitely 
Progressive, because we cannot know them as we know or realize our own 
feelings and sensations. The very structure of the intellect precludes the 
contrary. But this habit has so grown upon us that we forget the limitations 
of our power to know and instinctively believe that that knowledge alone is 
true which we acquire by observation and experiment. We call it scientific. 
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The states which cannot be so handled we are prone to ignore as not allow- 
ing of the scientific method of approach. Now, there must be something 
fundamentally wrong in this attityde, since the states are the sine qua non 
of life—the elements of which it is made up. The world which is the theatre 
of our activities, enjoyments, and ambitions, with its comic and tragic sides, 
is. unfolded to us in only one of them. In the other there is a mimicry of 
it, and in the third it is conspicuous by its absence. Experimental psy- 
chology, which presumes that the nature and the cápacity of mind can be 
accurately known and measured by ‘behaviour’, cannot go to the root of 
the matter. The scientific description of sleep from our observation of 
‘the condition of the sleeper's body is, in the words of the Upanisads, to 
beat the ant-hill and imagine the snake inside to be killed. 

We have found that the entity that connects waking and dreaming 
is not the ego of either state, but the witness or the spirit which is free from 
individuality. We have now to ascertain the principle which pieces 
together all the three. We have first to tackle deep sleep. ‘This is 
produced in three or four ways. First, in the natural manner ; secondly, 
by means of drugs like chloroform ; thirdly, by the practice of mental 
concentration known as yoga; or fourthly, through devout meditation. 
The nature of the experience, however, does not vary, for in each 
instance the mind that alone can detect difference ceases to operate. As 
the sleep which comes to us naturally every day is the only form familiar 
to us universally, and as even the yogins cannot help sleeping, a close 
study of sleep is rendered possible to all, and obviates the necessity of 
studying the other forms. Though fancied to be a mere blank, a state of 
unconsciousness, we shall presently realize that it is the home of reality, 
the temple of God, and the true nebula giving birth to both mind and 
matter. It is the treasure-house of all truths ; and in spite of our preposses- 
sions we shall. know it as the rock basis of life. 

To begin with, we have to dispose of the common notion that sleep 
is unconsciousness. This evidently is a serious misapprehension. For con- 
scious beings as we are, though we may have a notion of unconsciousness, 
the notion when examined will be found to have no content. A notion is 
formed in consciousness, and the latter cannot conceive its own absence 
while it is there to testify to itself. Unconsciousness cannot be a link in the 
chain of life, and we could never speak of sleep if it did not constitute 
an integral element of conscious life. So it is not a mere idea. A person 
complaining of sleeplessness does not suffer from an inability to form the 
idea. As Wildon Carr observes: "When we say that a man is unconscious 
in his sleep, we do not mean by unconsciousness a complete absence of 
consciousness, as when we say that a stone is unconscious. We mean that 
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the consciousness which is present is blocked or hindered from being 
effective. Rouse a man from his sleep . . . and consciousness returns,’ 
Besides, the statement, ‘I was unconscious during sleep’, contradicts itself. 
For how can you say that you were unconscious unless you were conscious 
of your unconsciousness? If one retorts, ‘I know now that I was uncon- 
scious’, his position is not improved. How can you now refer to or describe 
a past occurrence unless it was part of your experience? And an experience 
of a conscious being presupposes consciousness at the time of the experi- 
ence as well as at the time of recollection. Further, the memory of sleep 
points to it as a period of felicity or bliss essential to life. It is thus futile 
to argue that sleep is a period of absolute unconsciousness. We can never 
be aware of such a state. We cannot own it or describe it as thus and thus. 

‘I was aware of nothing, neither of myself nor of the world'—this is 
how a man roused from deep sleep describes it; and thereon hangs the 
whole possibility of metaphysics as a positive science. If a man says he 
was aware of nothing, he must have been aware of this awareness. Do what 
we may, we cannot rid ourselves of awareness in some form or other. ‘I 
Was not aware of myself or of the world’—this disposes of the ego and non- 
ego in sleep, and discloses their eternal concomitance. I was not aware of 
the non-ego, because I was not aware of the ego. Just as the presence of 
the one necessarily demands and depends on the presence of the other, the 
absence of the one must spell the absence of the other. In waking we 
perceive the world, because there is the €go to perceive it. In sleep we 
are aware of neither, because neither is present. To suppose an outside 
world flourishing all the same by the side of the sleeper is not to the 
point. It is illogical. The world persisting is obviously the waking world 
connected with the individual sleeper, which is cognized by the waking 
critic; but the sleeper has shed his individuality when he has passed into 
sleep, into pure spirit, and no world can attach itself to spirit. For the 
world is seen to be concomitant with the individual ego, and it is the 
mind, the senses, and the body that individuate spirit. When, however, 
these shackles of determination are flung off as in sleep, still to hold that 
the world exists in relation to spirit is neither rational nor consonant with 
experience. The world comes and goes with the waking state; and as 
I can change my states, so I can, when I move into the next state, switch 
off the world (which is my cumber in waking) along with the ego, its 
counterpart. , The recognition of this truth requires some clear thinking, 
as the mind and the present ego act as clogs impeding the higher view 
revealed by intuition. 

What then is the awareness characterizing deep sleep? It is not one 
craving an object and an ego. It is not of the subject-object variety that 
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we are familiar with in waking and dreaming. It is -what the Vedanta 
calls the transcendental or pure consciousness. We shall call the other 
the empirical consciousness, and the life predominated by it the empirical 
life. We shall now more closely examine sleep as pure consciousness. In 
the first place, it is a state òf absolute unity. In the absence of time and 
space there is no room for change or plurality. Rāmānuja indeed believes 
in the persistence of the ego, and some other thinkers in that of the non-ego 
also, then in a latent condition. But evidently they are wrong, For we 
have seen how the entity which alone links up waking and dreaming as 
the witness, is already divested of egoity, and our present examination of 
sleep is rendered possible only by the persistence of the same witness in 
sleep also, that is to say, of the witness divested of the psychic set (mind 
and senses) and the physical body, which are the individualizing elements. 
‘Time ceases to operate outside of the states and is absent from sleep. Hence 
the ideas of latency or patency which are confined to the sphere of a time 
order are inapplicable -to the contents of sleep. We carry over to sleep 
our waking bias when we conceive multiplicity in a potential condition 
in it, and we forget that it is an independent state to be judged and under- 
stood by itself and not to be translated into the terms of the others whereby 
we should forfeit the advantage of a new experience. There is neither 
a potential world in sleep nor an actual world beside the sleeper. 

In the next place, it is not a state in which pure consciousness abides, 
but. is itself pure consciousness. The popular view that it is a state is 
due to a misapprehension of its true nature which a careful analysis can 
alone reveal. For it is timeless and changeless, and to call it a state under 
the circumstances is a misnomer. The witness has transformed itself into 
pure consciousness, for without it we could have no knowledge of sleep. 
But its report of the non-existence then of the ego and the non-ego shows 
that it has assumed the rôle of pure consciousness. It is hence clear that 
the witness of the ego and the non-ego in the other states is also the witness 
of their absence, and that the witness and pure consciousness are identical. 
A mirror reflects objects presented to it, but in the absence of objects it 
ceases to be a reflector, though the power to reflect is ever inherent in it. 

In the third placé, the states are independent expressions of reality, 
so many wholes in which reality manifests itself ; for, being free from time 
and space, it is indivisible. For the same reason, not only waking and 
dreaming are cach a whole, but every one of their constituents is such. 
The plurality perceived within a state stands as an obstacle to our recogni- 
tion of the indivisibility of reality, ‘standings undivided amidst beings, 
yet appearing as divided’ (B.G., XIILI7) But in sleep we have pure 
consciousness, presented as the whole which is the master-key with which 
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we have to unlock the doors of the other states. The metaphysical nature 
of the latter is thus revealed as pure consciousness which determines the 


value and the nature of the rest. 


REALITY, WITNESS, BRAHMAN, “AND GOD 


Having analysed the states we are in a position to discuss those philo- 
sophical questions which obtain a final solution in the light of the Vedanta, 
‘First, what is reality? Since the three states exhaust all life and experience, 
reality is that which invariably accompanies the states and persists in the 
midst of and in spite of the varying contexts. It is thus seen to be pure 
consciousness which pervades all life, whose nature is such as to make even 
an idea of its non-existence unthinkable. In defining reality as that whose 
non-existence cannot be conceived or imagined, Sankara identifies it with 
pure consciousness or the witness, not subject to change. For the witness 
of change cannot change. Pure consciousness is not merely the reality, 
but the all. Its remaining single and secondless in sleep, its indivisibility, 
and its ubiquity through life show that it ‘is the radical principle on which 
hang the wholes, waking and dreaming. It includes its manifestations, it 
is all-inclusive. This knowledge is the truest, the highest that we can or 
need possess. It is the absolute truth, relating as it does to the all-inclusive 
reality, and from this standpoint it is clear that Bradley was right in 
declaring that truth and knowledge merge in.reality. The authority of 
the Vedas which unfold this truth. becomes unquestionable. 

One may imagine that the methodology of the Vedanta, which eschews 
external observation and experiment, is defective, inasmuch as it fails to 
throw light on the nature of the world. This is a mistake. In studying 
the inner life, we rise above its manifestations, and get at the very root from 
which the ego and the non-ego of the states branch out. Yet the relation 
is not organic but metaphysical. Reality does not develop by a process 
in time into waking and dreaming, but seems directly to manifest itself as 
the latter. There are no intermediate Stages. Reality does not bring into 
being what was non est, but apparently becomes its own ‘other’, for even 
while appearing as the objective world, it remains an undiminished whole. 
And the advantage of the inner analysis lies in this that it discloses reality 
no less than our identity with it. It is we before whom the states are 
furled and unfurled, it is we who are resolved in sleep into pure con- 
sciousness, which like a canopy covers the whole of life. It is our 
self that co-ordinates the states. Placed beyond time and generating the 
time flow of each state, it is immortal, and by immediate experience we 
know it to be perfect bliss. This is the highest being which the Upanisads 
call Brahman. It gives being to the objects and occurrences of the states 
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as well as to the states themselves, and this imparted being is real within 
each state. A state and its contents mutually determine their own reality, 
but as a manifestation -this reality is not ultimate. The contents 
of the state as much as the states themselves, when viewed as separate from 
pure consciousness, fade into nothing. They are mere abstractions, void of 
reality. Again, reality as the eternal witness cannot rightly be treated as 
an object, and number and quality which apply to objects cannot be 
predicated of it. Being an immediacy, it allows of no doubt, hypothesis 
or predication concerning its nature. It is not transcedent, but tran- 
scendental. It is the Absolute, bearing no relation to any other. For in the 
absence of time and space no relation can exist between reality and its 
manifestations, since the terms of the relation cannot meet on the same 
level of reality. i 

‘The question how the world arose is altogether inadmissible. Causality 
works only in time, and the waking world must find its cause in waking 
which circumscribes the sphere of causation. Neither can we ask why we 
wake and dream—for we intuit the states ; and those intuitions, being the 
prius of our mental and bodily activities, are primary and so beyond the 
pale of time and causation. We can now indeed turn our minds forwards 
and backwards; but when we approach the question of the origin of the 
state that brings forth the mind, we realize our limitation and are struck 
dumb. Waking limits the sphere of causation. “This, however, does not 
affect our conclusions. Pure consciousness being the all, waking and 
dreaming can only be its expressions, no less than the worlds which they 
bring into view. Their fugitiveness and contingency mark them as realities 
of the second or subordinate degree. 

We shall now advert to another interesting point of inquiry. What 
is the nature of pure consciousness or the witness? Is it, as pure being, a 
concrete or an abstract idea? If it is abstract or empty of all contents, it 
cannot give rise to the states or to their worlds, for nothing can come out 
of nothing. If on the contrary it is concrete, it already contains in solution 
all the elements that afterwards crystallize into creation, in which case the 
unity is not an undiluted absolute, but a real complexity in a subtle 
condition, and non-dualism is a mere web of fancy and so also are 
the various degrees of reality. This objection has been raised by Hegel 
against the Vedanta from a total misconception of its position. The pure 
consciousness of the Vedanta is neither an idea nor an object. It is the 
witness which converts everything else into an object, and is known to us 
more intimately as our self than any object cant possibly be. It cannot be 
classed in any of the categories of thought as these are products of thought, 
and no.category can precede consciousness which it presupposes. Thus the 
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dilemma whether pure consciousness is an abstract or a concrete idea is 
meaningless. To treat it as an object would be to do injustice to its 
nature. But not to be an object is not to be nothing. It is more real than 
any other, because it is our own self whose reality is a primary datum 
with us, a truth we start from, before we ascertain the reality of other 
things To question its reality is to question whether we live. The 
Vedanta does not trace the world to the Absolute either directly or 
indirectly. Its truth is based on facts of experience. In sleep we find pure 
consciousness without a second, and in waking and dreaming the worlds 
unroll themselves before us, in addition to pure consciousness. Since this 
view exhausts all reality, we can legitimately suppose only that the second 
‘element in the states, viz. the world, is but the original pure consciousness 
appearing without loss of integrity as the object to itself. As there is no 
change in it, this second element appearing as an alien must be a delusion. 
It is not alien. Thus to resolve all into pure consciousness is the highest 
function of reason. It is wrong to derive waking or dreaming from sleep. 
All three are independent of one another, and the temporal relation of 
posterior or anterior is the creation of our own time-ridden mind. There 
is no time to connect them. Only a comparative survey of the states enables 
us to assess their metaphysical value. 

Two important considerations force us to recognize this truth.. First, 
the notions of ‘I’, the subject, and consciousness are peculiar in their nature 
and inhibit plurality in strict thinking. We cannot conceive two ‘Ts, two 
subjects or two consciousnesses, unless these are turned into objects. This 
radical fact no pluralism can explain. Secondly, why we believe even illu- 
sions to be real at the time baffles all psychology, and is rendered intelli- 
gible only in the light of the truth that as we are real we can never 
experience unreality, neither perceive nor conceive it. In this manner 
we transfer in every instance our reality to the object of knowledge. 
Both the ‘I’ and the world bear on them the sure proofs of their origin 
in pure consciousness. The ‘I’ cannot be pluralized and the world is out 
there only for a cognizing consciousness. This concomitance of the world 
with consciousness must point to a common source of both in which 
they have their kinship. 

As children fear darkness, says Schopenhauer, so do people fear anni- 
'hilation. Exactly similar is the fear of Brahman, devoid of qualities and 
individuality. But the fear must be overcome, if we are to face facts and 
not indulge in comforting fancies. Is there, however, cause for fear? 
Gaudapada remarks: ‘They conceive fear in what is free from all fear’ 
(Mandükya-karika, III. 39). How then is this repugnance to Brahman to 
be accounted for? In the first place, when we try to comprehend It, we 
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require It to be described in terms of what we know in waking life, that 
is to say, in empirical terms. It must be presented as an individual person 
with power, wisdom, and mercy, in short, as the God of theology who alone 
can hear our prayers, hasten ‘to our help, absolve us from our sins, and be 
our saviour. But our experience of sleep stultifies all these features and 
compels us to conclude that Brahman cannot be described in familiar terms, 
though this does not amount to saying that It is nothing. Our whole nature 
revolts against such a view, and we cannot conceive nothing. Our self 
surely is not nothing. On the contrary, the aim and object of manifesta- 
tion would seem to be the objective realization of the greatness of Brahman 
as expressible in names and forms. The ideas of power etc. displayed 
in life must be traced to Brahman, and we cannot define or describe It in 
other terms. To make It acceptable to our empirical conception, even 
personality must be imposed on It. Thus the interpretation of sleep as a 
negation of all that we know is but a natural criticism from the view-point 
of waking. It is an external view. In itself, it is a unity consisting of 
consciousness and bliss and divested of all alien elements. Since such is 
our essence our opposition to it is futile. 

Those that cannot make up their minds to accept the unadulterated 
truth, are free to regard Brahman as clothed with attributes which mani- 
festations suggest and justify. In fact, dreaming and waking are nature’s 
comments on sleep. All the power, mental, physical, and moral, that they 
display, all the goodness, mercy, and: wonder that we discern in them, must 
be ultimately traced to pure consciousness, though these manifestations do 
not affect it in the least. Says the Bhagavad-Gita (X.41): ‘Whatever is 
glorious, good, beautiful, and mighty, understand thou that to go forth 
from a fragment of my splendour’. Metaphysically there is no evil as there 
is no alien, though from the empirical view both are real and give rise to 
ethics. Theology contemplates reality clothed with attributes, though it 
does not realize the true basis on which its faith must eternally stand. The 
Vedanta supplies that basis. God then is not fictitious, but is the real of 
reals. Our faith in Him is not without its fruit, for life is Brahman, and 
no unreality can be smuggled into It. Still the path of reason, is distinct 
from that of faith. While knowledge removes the fetters of ignorance 
immediately, faith steeps us endlessly in dualistic life in which perfect peace 
cannot reign, from which contradictions cannot be banished. ‘The duali- 
ties of common life are appearances whose essence is the One. 

Ethics is the eldest born of the Vedanta.e As the interests of the 

` individual are secured by the relation of the soul to God as one of self 
to self, so the ends of morality are ensured by the recognition of the same 
self in others. The Gita declares (XIII. 28): ‘He that sees the one ruler 
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existing everywhere cannot injure another who is his own self, and so 
attains the highest goal’. And the goal is harmony and peace. The sense 
of individuality and the seeking of individual interests are wrecked on the 
rock of universal identity, the refusal to perceive any other entity than Self 
or Brahman, which is the all and includes all. Theology which emphasizes 
distinctions can neither enjoin aimless self-denial nor ensure God's 


sympathy. For, if God and the souls are essentially distinct, their interests. 


may collide and never be identical. On the contrary, he who realizes his 
oneness with God, the all-inclusive Being, triumphs over his narrow views 
induced by a sense of individuality, and can find no evil in life that does 
not ultimately tend to confirm his conviction. To set the seal on it, he 
becomes pure in thought, word, and deed, which are its inevitable forms of 
expression. ‘Vedanta’, says Paul Deussen, ‘is the greatest support to 
morality’. It fixes the standard of right and wrong and explains the 
instinct imbedded in us in the form of the categorical imperative or the 
preference of the good over the bad. ' 


ETHICS, AESTHETICS, METAPHYSICS, AND MYSTICISM 


The aesthetic feeling or the sense of the beautiful is due to a tempo- 
Tary suppression of individuality and objectivity, to an unconscious reali- 
zation of oneness. This can never be explained by pluralism. Culture, 
training, and personal predilections are contributory factors. But the 
effect, viz. annihilation of ‘otherness’, would be impossible if the ‘other’ 
were absolutely real. The aesthetic delight is a metaphysical experience, 
bringing to light the essentially blissful nature of spirit. For beauty is 
externalized bliss. 

In accounting for the second element in life, the Vedanta propounds 
a theory. Brahman manifests Itself as the world in order to obtain an 
objective view of Itself. It suffers separation into the subject and the 
object, and through eternal change It contemplates Its own inexhaustible 
nature. Selfexpression is for self-realization. Brahman works assiduously 
in the person of the scientist to ransack all corners of nature to make them 
intelligible. Hence the progress of science is bound to be unlimited. The 
Vedantic spirit supplies the most powerful stimulus to the cultivation of 
science in all departments of life. While the truths so discovered cannot 
be final, owing to the ceaseless change that rules the universe, they can 
never affect the Vedantic truths which envisage all the three states and 
relate to a sphere transcending time. ‘The reader will carefully remember 
that the Vedanta has fulfilled its function when it has established the one 
reality, which is all-inclusive and which resolves everything into itself 
leaving no remainder. The doctrines of Maya and avidya are offered only 
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to help the aspirant to rise to the plane of the absolute oneness, for the 
appearance of an outstanding second element might operate on him as a 
hold back. When this is reached, hgwever, there is no worry with a second. 

The eschatology of the “Vedanta is among its dogmatics. It concerns 
the fate of unenlightened souls; and as its pronouncements are neither 
verifiable nor refutable, they must be tested only by the moral principles 
they involve. On the one hand the soul is eternal, and on the other its 
embodiment must continue while it remains ignorant of its true nature. 
Hence the doctrines of Karma and rebirth are formulated to determine its 
course through its spiritual evolution. Heaven and hell are described as 
places in which the souls of the dead experience joys and sufferings respec- 
tively in consequence of their deeds in life—'according to acts and culture' 
(Ka.U., V. 7)—and not as reward or punishment. Migration from body 
to body continues until enlightenment occurs, which puts an end to further 
migrations and brings about release. God as our truest friend guards and 
guides the soul through all its wanderings and can never desert it, for He 
is its very self. His solicitude for its well-being never ceases till it is safely 
landed on the shore of deliverance. No soul is left to perish in the waters 
of sarisüra (transmigration). Sin which arises from attachment to non-self 
creates a distance between us and our.very self, God. Prayer, meditation, 
and worship bring about communion, and facilitate approach. Those that 
lean on faith must pass through a very strict discipline in life, practising 
self-control, celibacy and renunciation, devotion and service, worship and 
meditation. "Through the grace of God so obtained and through. special 
experiences they receive enlightenment leading to release. A Vedantin 
cannot decry these means warranting a pure and disinterested life, for he 
alone can truly appreciate the adamantine basis on which they rest. 

We shall now briefly consider the doctrines: of Maya and avidya, 
which, as we have seen, have no place in the strict system of truth. Maya 
is the power with which Brahman is regarded as invested in. order to 
account for the phenomenal life. The term is also used to indicate the 
phenomena. The contradictions which run through all empirical life 
point to its unreality by itself and demand a basic reality to make it 
effective. "The belief in objects, taken by themselves, comes to us naturally 
and is due to avidyà or ignorance of the truth. Empirical life endowed with 
an existence independent of God is common delusion, the source of all 
evil. In truth, Brahman neither creates nor destroys. It is above change 
and time and is beatitude itself. In the strictest sense we are Brahman. 
Much of the unpopularity of the Vedanta is due to the reckless-manner in 


* For a fuller idea see the 'writer's Vedanta or the Science of Reality. 
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which the truth is expounded. The idea that all is Brahman is inspiring, 
while the notion that all is Maya or illusion is to most people disconcerting, 
paralysing. The Bhagavad-Gita refers, to the absolute and the relative 
phase of the same reality: ‘Without any of ‘the senses, shining with all 
sense - faculties; unattached, supporting everything; and free from 
qualities, enjoying them’ (XIII. 14). The one is the transcendental, and 
‘the other the empirical view. 

The reader who has so far followed the Vedantic reasoning will readily 
perceive that the question of a cause never arises with regard to Maya or 
avidya. Maya is a theoretical concession to the avidyd-ridden soul to satisfy 
its craving for an explanation of the world, and avidyü or ignorance must 
in all cases be traced to the absence of inquiry. "The order of evolution is 
fixed and immutable: first, avidyà or ignorance, and then intellection. 
Causation cannot precede ignorance, for it presupposes intellection. Knowl- 
edge is the implacable foe of ignorance which it completely destroys. 

There is an impression that the Vedanta is mysticism and that the 
latter is the culmination of its teaching. The two, however, are wide 
and distinctly apart. The Upanisads no doubt deal largely with upasanas 
or meditations which aim at the experience of mystic oneness and the 
ecstasy resulting from it. This is evidently meant for those who avoid 
discussion and reasoning. In the Vedanta the rational portion stands out 
more prominently, and the methodology is based on it. The distinction 
between the two is radical and far-reaching. Mysticism seeks private experi- 
ence by conscious effort, while the Vedantic reason builds on universal 
experience. Although philosophy must throw light on all kinds of human 
experience, its truth cannot be drawn from special experiences, however 
rare ; for the latter are not within the lives of all. The Vedanta aims at 
knowledge of truth ; mysticism at ecstasy. 

In contemplating life we seem to be spectators of a strange drama, 
a play of shadows in the shape of the states enacted before us. The actors 
and the scenes are ourselves transmuted, without the least loss of our 
integrity. So long as we take the shadow for substance, we are merged in 
joys and sorrows, in birth and death. When we remember that it is but 
a shadow and that reality can cast no shadow, the play now known to be 
an illusion deceives us no more, and the states rolling and unrolling them- 
selves before us fool us no longer. We are left to admire the greatness of 
Brahman, which can project such scenes and withdraw them into Itself, 
leaving no trace behind. 
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THE PHILOSOPHY OF SANKARA 


O F all Indian thinkers Sankara is -perhaps the most misunderstood, 
although it can be said without any fear of contradiction that through- 
out his extensive writings he has nowhere been ambiguous. He combined 
profundity of thought with clarity of expression—a combination rare in 
philosophical writings. It is curious therefore that such a writer should 
be, so much misunderstood. This may be due to the fact that his phi- 
losophy tolerates no human weakness and requires its followers to sever 
connection with all that is dear to the heart. Our attachment to worldly 
objects is so deep-rooted that we do not willingly part with them, even for 
the sake of truth. It is possible therefore that our worldly-mindedness. 
unconsciously obscures our vision, and we try to interpret things in a 
manner that fits in with our own beliefs and likings. 


THE ABSOLUTE AND THE INDIVIDUAL SELF 

Saükara's unflinching logic led him to the supra-rational (and not to 
the irrational). He starts with the view that the essence of reality must be 
its absoluteness: it must remain ever the same, unconditioned by time, 
space, and causality. It follows from such a conception of reality that 
the human intellect, conditioned and varied as it is, has not the remotest 
chance of ever comprehending it in its entirety. Hence revelation is the 
only source of knowledge regarding the ultimate reality of the universe. 
Nevertheless, Sankara fully appreciates the value of reasoning in an inquiry 
into the nature of reality. He says that in matters of philosophical inquiry, 
unlike discussions on dharma (duty), perception, inference, and other 
human evidences are as indispensable as the Sruti: But only such argu- 
ments are to be tolerated as are not independent of the Sruti but 
supplement it. 

The world abounds in evil, and suffering seems to be the lot of 
every individual. The Naiyayikas (logicians) have gone.so far as to declare 
that there is no pleasure in the true sense of the term in any worldly affair ; 
there is only misery which is foolishly accepted as pleasure. Everybody 
desires to attain happiness and avoid misery. In fact, all our endeavours 
are directed towards that end. Desire for salvation is a desire to get rid ; 
of all kinds of misery, which truly constitute our bondage. But how to 
attain a perfect state-of happiness? 


1 See Adhyasa-bhásya, Brahma-Sütra. 
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In order to root out suffering it is proper to investigate its cause. How 
do we account for the wrongs of which the world is full, and the apparently 
undeserved sufferings which befall its inhabitants? If suffering be a result, 
it can only be the outcome of our own acts. It is illogical to hold that A 
suffers for the fault of B. So orthodox philosophers maintain that every 
individual reaps the consequences of his own deeds, whether performed 
in this life or in former lives. Most intimately connected with this doctrine 
of the pre-existence of the soul is the universally accepted law of Karma. 
Nothing can be lost. The law of Karma in the moral world is the counter- 
part of the law of the conservation of energy in the physical world. What- 
ever a person may do, he must some day feel its consequences. But it is 
also evident that the consequences of all our actions are not experienced 
in this single life. Every action bears fruit, but it requires a suitable time 
and envirónment for its fulfilment; till then it remains a latent force 
(adrsta). So if life has continued from eternity, the store of our karma 
must necessarily be inexhaustible, for while part óf it is being spent 
through experience (bhoga), fresh karma is being added. Hence it is clear 
that the wheel of karma, once set in motion, will gather momentum at 
evéry turn, and there will be no escape from sufferings, which are the 
inevitable result of action, until such action is brought to a standstill. 

But how can the ever-revolving wheel of karma—the cause of birth 
and death—be stopped? It is idle to think that the eternal store of karma 
can be exhausted through experience. Philosophers of whatever school are 
emphatic in their declaration that this can be effected only by knowledge. 
The followers of Sankara hold the following view. 

Every individual works, and by the law of necessity has to reap the 
consequences of his actions. But we must see if it is'in the very nature of. 
an individual to work. If so, it is evident that there could be no escape 
from it at any time, and the cycle of births and deaths would consequently 
go on unhampered, and no salvation would be possible. If an individual 
Is essentially a kartr (doer), he will ever remain so, for he cannot go against 
his nature ;* and as in the normal state of things work can have no end, 
salvation is out of the question. On the other hand, if it can be proved 
that the individual is not essentially a kartr, and hence not a bhoktr 
(enjoyer), then and then only would salvation be possible. 

That the Atman is immutable and indestructible is declared by the 
Vedanta to be a self-evident truth. Were it changeable, there would 
remain none to witness or cognize the changes. Again, none can deny his. 
own existence, for he who denies would surely exist and therefore be the 


* Upadesa-sahasrt, I. 89. 
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Atman. It is evident therefore that the Atman is neither the body nor the 
senses nor the mind, inasmuch as all these are in a state of flux. It may 
be noted that the ahankara (ego) is in existence only in so far as it is 
understood with reference to-events. Is there anything underlying the 
ahankara which might be supposed to exist independently of all mental 
activities? If so, that might be accepted as the Atman, the reality, the 
everlasting and unchanging essence of the individual, inasmuch as it is 
unaffected by psychic or physical changes and at the same time forms the 
noumenon of which all mental and bodily changes are phenomena. But 
the difficulty of discovering it is apparent. Apart from the Sruti, the only 
other means of recognition at our disposal is the mind. But the mind, 
being itself phenomenal and having inherent limitations, can have no 
claim to comprehend the Atman. Further, anything discovered with its 
aid must necessarily be coloured by it. It is impossible to comprehend’ 
anything unaffected by the psychic process. 

Sankara shows that the subject (visayin) can never be the object 
(visaya). The ‘I’ can never be anything other than the TT. When I say 
that I have known: myself, what I have actually known is not the self but 
something other than it. Whatever becomes an object of knowledge 
becomes, by that very fact, something other than the self. So the knower 
is unknowable. The body, the manas (mind), the buddhi (intellect), and 
the ahankara (ego) are all objects of knowledge, are variable, and -are not 
therefore the Atman. Rationally speaking, the subject can never be the 
object, yet it is a habit of human nature—a necessity of thought—to 
transfer the essence and qualities of one to the ather and to identify the 
one with the other? In fact, all our actions, both mental and physical, 
are possible only on the assumption that the Atman is identical with either 
the mind or the body or with both. It is evident therefore that our ordinary 
conception of the ‘I’ is altogether wrong and that the true ‘I’ is neither 
the body nor the mind and is as such unknown and unknowable. But 
this should not be taken as a message of despair. "The Atman ever remains 
the subject, and cannot become the object. So an individual is in essence 
the Atman, never affected by mental and bodily changes, which are all 
extraneous.* ; 

This is the true nature of the Atman, which is neither the karty nor -` 
the bAoktr and is in reality ever free. To think that Atman is in bondage 
is wrong, and is due to sheer ignorance of its essential nature. The Atman 
is falsely identified with the anatman (non-self), and hence the bondage. 


? See Adhyüsa-bhagya, Brahma-Sütra. 
* Ibid. 
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Bondage is therefore not real.’ It exists only so long as one fails to realize 
the unaffected nature of the Atman, and identifies it with the non-sclf. As 
soon as the true Atman is discovered, the illusory bondage disappears. So 
Says the Sruti: ‘All knots of the heart are cuf, asunder, all doubts are dis- 
solved, and all karmas are ended, when the highest Brahman is realized as 
one’s self’ (Mu. U., II. 2. 8). So salvation is no new state of existence, it 
is no acquisition, 


MAYA 

Having once accepted the authority of the Sruti as unquestionable 
and final, Saükara did not flinch from its inevitable consequences, His 
adherence to Vedic authority is so complete that he would not tolerate any 
compromise, even when his interpretation of Sruti came in conflict with 
experience. Such a contradiction he explained away by boldly declaring 
that ‘Brahman alone is real, the world is false, the individual is Brahman 
arid nothing else'—which sums up very accurately the fundamental doctrine 
of his philosophy. 

The Sruti says, ‘Thou art That’ (Tat tvam asi). The individual 
(Jiva) is to be regarded as perfectly identical with the absolute Brahman. 

-and Sankara takes Brahman to be essentially nirguna (without any 
attribute), niskriya (without any activity or movement), niravayava (without 
any parts), nirupadhika (unconditioned and absolute), and nirvisesa (having 
no distinguishing: element in it, a simple homogeneous entity. Even the 
words sat, cit, and ananda, he Says, do not imply any quality or differen- 
tiation in the being of Brahman, but what they simply mean is pure being, | 
pure consciousness, and pure blessedness, each implying the others? Now 
the Jiva is evidently just the reverse of all this. How could it then be 
identical with Brahman? 

Again, the world, which is always in a: state of flux, is said to have 
the self-same Brahman as its cause (karana), both material (upadana) and 
efficient (nimitta). In what sense could this phenomenal world be spoken 
of as emanating from, subsisting jn, and finally merging in the absolute 
Brahman?. How could the non-relational Brahman be linked with the 
relational world, a world containing the individual Jivas as well? Sankara 
says that in no way could this impossibility be made possible. And ulti- 
mately it must be held that the world is not, nor did it ever exist, neither 
will it exist in future. The only truly existing thing is Brahman, and all 
else is naught. So Gaudapada in the Mandikya-karika (II. 32) says, ‘There 
is neither dissolution nor creation, neither a person in bondage nor any 

4 Upadesa-sahasii, XI. 17; Brahma-Siitra-bhasya, IV. 3. 14; Taittiriya-bhasya, Y. 
- * See Taittiriya-bhasya, 1, where the subject is elaborately discussed. ^ 
240 


THE PHILOSOPHY OF SANKARA 


spiritual aspirant, neither any seeker after liberation nor one that is 
liberated—this realization is the highest truth’. Now, this negation of the 
world of time, space, and causality in the being of Brahman, the ultimate 
Truth (paramartha-satya), is itself an attempt to reconcile the apparent 
contradiction between the Sruti and experience. But any such attempt 
at reconciliation would be tantamount to bringing down the Sruti within 
the realm of logic, whereas the importance of the Sruti depends not upon 
its rationality, but upon its authority. So all such attempts would go 
against the very spirit of the Sruti. Yet so long as we are what we are, 
that is, slaves of rationality, the absolute self-sufficiency of the Sruti can 
make little appeal to us; a rational explanation’ of the contradiction 
becomes necessary, and that is the task of the philosopher. 

Sankara explains it by what is known as Maya (illusion) or adhyasa 
(superimposition), the principle of unifying contradictions—contradiction 
between the self and the non-self, the ego and the non-ego, the subject and 
the object, the cause and the effect, Brahman and the world. Contradic- 
tions, as we know, can never be reconciled. But no experience is possible 
unless and until they be somehow unified. Maya is therefore the principle 
that mysteriously unifies contradictions and is as such inexplicable and 
indefinable (anirvacaniya). In other words, it is the principle of identi- 
fication of contradictions or the principle that makes a thing appear as 
what it is not. You take a rope to be a snake; this is adhyasa. You 
take Brahman to be the world; this too is adhyása. In reality there is 
no snake, no world, and there should not be any superimposition ; the 
one cannot be the other. Yet it is the inherent nature of man to identify 
truth with falsehood. This principle of adhyāsa therefore is such as has 
no reason to exist, and yet is most indispensable for all human affairs. 
It is the law that regulates all our actions and all our movements ; nay, it 
is the law that makes the world what it is. Although it is indefinable, yet 
it is no abstraction and has a most concrete existence so far as the phe- 
nomenal world is concerned. 

The Vedantins have discussed the problem of error very thoroughly 
and have come to the conclusion that illusions are due not so much to the 
knowledge of the object this way or that as to the absence of the knowledge 
of the object as such.’ "This want of knowledge (ajñāna), however, must 
not be understood to be a mere negation of knowledge. It is not an abhava, 
but a bhavarüpa (a positive entity, although from the standpoint of 
Brahman, the ultimate Reality, its existence is altogether denied. 

Now the Jiva can be said to. be identical with the featureless 


' See Adhyasa-bhasya, Brahma-Sütra; Prasna-bhasya, I. 16; Mandükya-karika-bhasya, I. 9. 
* Sce Siddhünta-lesa-sangraha. 
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(nirvigesa) Brahman, only if his Jivahood be held to be a mere appearance— 
in other words, if Jivahood is taken to be a mere superimposition upon 
Brahman and; as such, false. Sankara actually holds this view and says 
. that it is Brahman that appears as the ‘Jiva throygh ignorance or super- 
imposition (adhyasa). 

Again, Brahman can be called the cause of the world, only if the world 
be taken to be a mere appearance, a superimposition—in other words, if 
Brahman be taken to be the ground (adhisthana) of the world-illusion. The 
rope does not lose its Topeness even when it is mistaken for a snake. 
Brahman certainly cannot be said to transform Itself into the world. It 
only appears as the world because of adhyasa. 

From what has been stated above it follows that the world is a figment 
of Maya, a mere appearance. But an appearance cannot have, even 
temporarily, an existence independent of that of which it is the appearance. 
The Sàinkhya holds that the world is an evolution (parinama) of Pradhana, 
which, it says, is a selfexisting, independent principle. But matter by 
itself is inert (jada), devoid of sentiency, and its movement towards the 


must necessarily be supposed to be conditioned (sopadhika) ;, absolute 
(nirupüdhika) Brahman can have nothing to do with the world. And the 
upadhi (condition) that conditions Brahman as the cause is Maya. 


LEVELS OF TRUTH 


So the world has no absolute reality (paramarthika satyatva). It has 
an apparent and relative reality. The world-perception goes on unimpeded 
till one realizes what one really is, that is Brahman. Idealists deny reality 
to external objects. $ankara is not prepared to attribute reality even to 
mental events ; but he maintains that so long as Brahman is not realized, 
that is, so long as the empirical world continues to be perceived, both the 
external and the internal world are to be accepted as facts, neither more 
nor les. Hence the world too has a reality of its own, which, as distin- 
guished from absolute reality, may- be called vyavaharika satyatva, that is, 
reality as far as it is necessary for all practical purposes. The objects of a 

* See Mandukya-karika-bhasya, I. 9. 
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dream, although known as false on awakening, are real within the limits 
of the dream. Similarly, the world is also relatively teal and is said to 
be false (mithya) only when knowledge dawns. It should be specially noted 
that although the world is false, yét it is not altogether non-existent (alika) 
like the son of a barren woman, Sankara is even prepared to grant some 
reality to the rajju-sarpa (the snake in the rope), which he calls pratibhasika 
satyalva (seeming reality) as distinguished from the other two kinds of reality. 
The Vedanta of Sankara stands for the theory of Vivarta, as against 
the theories of Arambha (of the Nyaya) and Parinama (of the Sarnkhya), 
in any of the following senses of the term: (1) Vivarta may be defined as 
the appearance of a higher reality as a lower one, as for example, when the 
transcendental (paramarthika) Reality (Brahman) appears as the empirical 
(vyavaharika) reality (the world), or when an empirical reality, say a rope, 
appears as a seeming (pratibhasika) reality (a snake); (2) Vivarta is the 
appearance of cit (consciousness) as jada (the non-conscious) ; (3) Vivarta is 
that state of the cause, usually known as effect, which is neither different 
from nor identical with the cause, and as such is inexplicable. It will be 
noted that the arguments adduced by the Arambhavadins" and the Pari- 
ņāmavādins™ are equally weighty; although they hold contradictory views— 
the former taking the effect to be different from the cause, and the latter 
taking the effect to be identical with the cause in substance. Sankara, 
. however, does not accept or reject either of these views. He says that all 
that can be said with any amount of.certainty is that the effect has no exist- 
ence independent of the cause, and that which has no existence by itself 
cannot be said to have any reality in the true sense of the term. So the 
effect neither i3 nor is not ; for if it were absolutely non-existent, no activity 
would be induced. The world we see before us is neither real nor unreal, 
nor both real and unreal. Hence it may be logically termed as really 
indefinable (anirvacaniya). This is the fundamental-position of the theory 
of illusory appearance. 


VIEWS IN BRIEF 

We may conclude by briefly noting the findings of Saükara in his 
study of the Vedanta: 

1. Knowledge or consciousness absolute is the reality that is Brahman. 

Brahman is nirguna, nirvisesa, absolute consciousness. It is one, indi- 

visible, without a second, having in Itself no bheda (difference)—either 


"atiwv. TED 12 
sajatiya, vijatiya, qx svagata. 3 
1 Those who hold that an effect is something newly created, e.g. the Naiyayikas. 

1 Those who hold that the effect existed in its cause, e.g. the Sathkhyas. 
* Meaning respectively the difference ‘within: the same -species (as between two trees), 
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2. The Jiva is essentially the same as Brahman and is therefore self- 
illumined, unlimited, and ever free. Its limitedness and all its consequent 
effects are due to upadhis or conditions, which, again, appear through 
avidya (nescience) and as such are unreal. Eliminate the upadhis ; the 
apparent duality at once ceases, and the Jiva no longer retains separate 
identity. The sense of personality is bondage, that of universality is 
freedom. To be Brahman is not the extinction of the individual, rather 
it is the expansion of one's individuality into the infinitude of Brahman, 
The Jiva is always Brahman—during bondage the upadhis screen this 
truth; in the state of freedom it shines forth as Brahman—as what it 
always is ; nothing new happens. 

3. Brahman simply appears as the world (including individuals as 
well) through avidya. The world has a phenomenal reality, but no reality 
of its own. Avidya too is no entity separate from Brahman, but is 
indefinable and negligible. 

4. Brahmanhood is realized by the knowledge of the absolute identity 
of the Jiva and Brahman. The dictum Tat tvam asi reveals this identity. 
Mukti (liberation) is nothing but the realization of this identity. It is 
quite possible even in this body, that is, even while living (jivanmukti). 

5. Permanent bliss can never be a result of work. It is directly 
attainable by knowledge (jñāna), and once enlightenment has been obtained, 
no work is necessary. But till then all prescribed works must be scrupu- 
lously performed, as these certainly help towards realization.: 

Last of all, we may appeal to the readers of Sankara to bear always in 
mind the following two fundamental principles of his philosophy for a 
clear understanding of his position: 

1. That although he does not really admit kinds of truth, yet for the 


"between different species’ (as between a tree and a cow), and 'within itself' (as between the 
branches, leaves, etc. of a tree). 
13 See Brahma-Siitra-bhasya on I. 1, 4, IV. 1. 16; Upadesa-sthasri, I. 6. 26, etc. 
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e 
THE ADVAITA AND ITS SPIRITUAL SIGNIFICANCE 


HE illusoriness of the individual self is apparently the central notion 

of Advaita Vedanta. Every vital tenet of the philosophy—Brahman as 
the sole reality, the object as false, Maya as neither real nor unreal, I$vara 
as Brahman in reference to Maya, moksa (liberation) through knowledge 
of Brahman and as identity with Brahman—may be regarded as an elabora- 
tion of this single notion. 


ADHYASA AND SPIRITUAL DETACHMENT 

An illusion, unlike a thinking error, excites wonder as it is corrected. 
One's apprehension of something as illusory involves a peculiar feeling 
of the scales falling from the eyes. To be aware of our individuality as 
illusory would be then to wonder how we could feel as an individual at 
all. As we are, it is indeed only in faith, if at all, that we accept the illu- 
soriness of our individuality. But even to understand the position, we have 
to refer to some spiritual experience in which we feel an abrupt break 
with our past and wonder how we could be what we were. A person 
behaves as though he believed he were his body, and although he never 
explicitly says that he is his body, he never also ordinarily feels detached 
enough from the body to wonder how he cannot yet get rid of the belief. 
The notion of adhyasa or the false identification of the self and the body 
would never occur to a person who has no experience of himself as a spirit 
and of the, object as distinct from the subject, as another person is from 
onesclf. It is only one who felt such a distinction of the self and the body 
that would wonder at his own implicit belief in their identity. He can 
take the identity to be illusory, only if he feels ıt to be impossible and 
cannot yet deny its appearance. Vedanta starts with the notion of adhyasa 
and presupposes such an experience of spiritual detachment from the body, 
including the empirical mind. 

We can conceive this spiritual condition as a deepening of the form 
of moral consciousness in which we not only repent of our past actions, 
but find it hard to imagine how we could perform them. In this conscious- 
ness, our past being is felt not only to be strangely alien to us, but as an 
intellectual absurdity, as apparently at once sübjective and objective, at 
once I and me. One at best thinks of one's body as me and not as I; 
but in repentance, unless it is a senseless whipping of a dead horse, one 
is aware of the self that is castigated as not merely me but also as I; not 
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only as a thing of the past, alienated or objectified, but as still tingling 
with subjectivity. In the further stage, in which the past appears unintelli- 
gible, this past I is not only sought to be disowned, but is cognitively 
viewed as a sort of you (yusmad) that is yet-I (asmad), a contradiction 
that yet appears. This alienated I which is not mere me is the in- 
dividual self, and it is on this spiritual plane, and not lower, that 
one is cognitively aware of one's individuality. One is aware, however, 
here of the individual self as a contradiction, or as somehow at once true 
and false, true as the unobjective subject and false in so far as it appears 
as another I (you), as at once me and I. The notions of the individual self, 
of the individuality or me as false, and of the eternal self as the I that 
is never me, are born in one and the same spiritual consciousness. 

` The individuality is understood as me, i.e. as the illusory objectivity 
of the subject and not merely illusory identity with the object taken as 
real. The identity of the self and the not-self has the form of the self, 
being in fact the embodied self and not the conscious body. The indi- 
vidual self means the self feeling itself embodied, the embodiment being 
only a restrictive adjective of the self ; and the illusoriness of the embodi- 
ment is the illusoriness of the body itself and not merely of the self's 
identity with it. The idea of the object, in fact, as distinct from the 
subject, is derived from the idea of the embodiment, which itself is 
born in the consciousness of the individual self as false in respect of its 
individuality. 


TWO ILLUSIONS 


primarily because it is objective, but because the individual self already 


felt to be false, it is realized that the I cannot be me; but this does not 
prevent the me or the body from appearing as I. ‘There are apparently 
two illusions—of the I appearing as you (objective subject) and therefore 
also as me (object), and of the you appearing as I. In the spiritual con- 
sciousness in which a person wonders how he could be what he cannot be, 
he corrects the former illusion, but not the latter, for unless the past self 
were still present, there could be no sense of intellectual absurdity. His 


that such a body was only his individual illusion. In the other illusion 
that continues, the body appears to be a substantive fact, distinct from him 
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and yet as somehow he. With the correction of the first illusion, he sees 
that this appearance also should be illusory, but he still does not actually 
disbelieve it. Hence it is that he wants this illusion to be dissipated and 
meantime realizes that it isnot his’individual illusion, but a cosmic illusion, 
the dissipation of which would mean for him realization of the body and 
the entire world, of which it is the point of reference, as illusory. 

To be conscious of oneself as individual or me is to be conscious of 
the me as illusory and of the subject or I as the truth. The me is the 
prototype of objectivity, and to feel it to be illusory is to be aware of the 
possibility of objectivity itself being illusory. We take a particular object 
to be illusory only as we believe in the objective world, but we could 
never conceive the illusoriness of the world itself unless we started with 
the illusoriness of the me. Were it not also for this starting illusion, an 
illusory object would not be conceived, as it is conceived in Advaita 
philosophy, namely, as anirvacya, as an unassertable that is yet undeniable. 
The illusion of a snake being corrected rouses wonder. Wonder should 
mean that this (rope) being a snake is a contradiction that yet was presented, 
but there is apparently no actual consciousness here of a contradiction 
presented as such, viz. of this being at once snake and rope. The spiritual 
consciousness of one's illusory individuality is, however, explicit conscious- 
ness of the contradiction of the self having been believed as not-sclf. It 
is the illusion of the individuality therefore that suggests the theory of 
objective illusion called Anirvacya-khyativada. 


THE CONCEPT OF MAYA 


This brings in the concept of Maya or the principle of illusion as 
what cannot be characterized either as real or as unreal. It is primarily 
the illusion through which the self believes (in willing and feeling) that 
it is an individual. As this belief persists even when the individual sees 
that the self cannot be individual, the. individuality appears neither as 
real nor as unreal, for if the belief were removed, there would be no 
indiyidual self to see the unreality of individuality. The principle of 
individuality, then, is prior to the individual's actual consciousness of 
himself as individual and of this world as his experience (bhoga) ; and as yet 
this individuality is what cannot be real, it has to be taken as the cosmic 
principle of illusion. Maya is the principle of individuality, the beginningless 
nescience that the individual self has to conceive as positively conditioning 
his individual being as also his subjective ignorance. To the individual 
there are many individuals, and so Maya may be taken as the corpus of 
the many beginningless individualities. Again, as the world is understood 
as the system’ of experiences of the individual self, which apart from the 
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self are but empty distinctions and forms, namà-rüpa as they are called, 
Maya may be characterized as the manifold of nàma-rüpa—the name and 
form—which has no self-identity and yet is undeniable. 


+ 
BRAHMAN AND ISVARA 


This last conception of Māyā, however, is intelligible only through the 
conception of Māyā as the cosmic principle of illusory individuality. As 
cosmic, it has to be understood in reference tọ the unindividual self or 
Brahman, though only as what is not Brahman., Brahman has, however, 
no necessary reference to Māyā ; He can be, but need not be, understood 
as what is not Māyā. Understood as what is not Maya, or as it is figuratively 
put, as shining against Maya without being identified with it, or as a master 
using this principle as his servant, He is Isvara, the Lord of the individual 
selves and the Creator of the world. The world is understood as the system 
of the experiences of the selves, and as they believe themselves to be 
individuals so far as they will, the experiences are to be taken as their bhoga 
accordant with their karma. Yvara then is conceived as actualizing their 
karma into their bhoga or experience, and thus manifesting the manifold 
of nàma-rüpa, which as experienced is just this world or jagat. 

Isvara has different relations to the individual selves and to the world. 

` He is the Creator of the world, but not of the selves, the notion of creation 

of souls being foreign to all Indian Philosophy and not to Advaitavada only. 
Creation is understood as manifestation in the soil of Maya. Brahman in 
a sense becomes the world without losing His transcendence. The world 
is an absolute appearance, at once real and unreal, real as Brahman, the 
cause that continues in the effect, and unreal as alienated from Him. It 
cannot, however, be said similarly that Brahman becomes the Jiva; the 
Jiva is Brahman and only views himself as other than Brahman, the otherness 
being no absolute appearance, but only the content of his wrong belief. 
As explained, however, the principle of illusion itself has to be taken by 
the Jiva as cosmic, and hence, though his individuality is not an absolute 
appearance, Brahman in relation to him appears absolutely as Tévara. 

Isvara, in Advaita Vedanta is conceived as an absolute emanation from 

mes erroneously supposed to be 
Brahman as merely viewed by the Jiva in reference to himself and the world. 
. This reference to himself and the world is not his thinking only; that 
creative thought (*ks@)—‘Let me be many’, etc.—belongs to Brahman and 
is not simply referred to Him allegorically by the Jiva. At the same time 
this manifold that is manifested by Him is manifested as (partially) unreal, 
as already ‘in the jaws of death’, as in fact as much retracted as created. 
Hence His creativity is likè that of the magician ; as the creativity of 
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absolute appearance, His freedom or Sakti is neither absolutely real nor 
unreal, and this is just how the cosmic Maya is characterized. 

As absolutely free in respect of creation as Brahman Himself, with 
this absolute freedom or Maya śakti—a determination that means no 
restriction of His being—Isvara is not only not a false idea of the Jiva, 
a mere symbol adopted for his upasana (worship), He is not also an absolute 
appearance like the world. I$vara is as much unconstituted by Maya as 
Brahman, and both are characterized by the same epithets—nitya-buddha- 
Suddha-mukta (eternal, omniscient, pure, free). Isvara has a dual form, 
as wielding Maya Sakti and thus immanent in the world (vikaravartin), and 
as dissociated from it, transcendent (trigunatita) and merging back into 
Brahman. As transcendent, Ivara is conceived as what is not Maya, as 
determined not by Maya but by freedom from Maya, as other than the world . 
that is put forth by Him as an appearance, while Brahman is understood 
without reference to Maya and the world. The current conception of 
Brahman and I$vara as the higher God and the lower God appears to be 
a fallacious exaggeration of this simple distinction. 


MOKSA AND ITS MEANS 


Brahman is the eternal Self that has not only no positive determination, 
but has not even the negative determination of consciously rejecting positive 
determination. He is indeed characterized as Sat (existence), Cit 
(knowledge), and Ananda (bliss), but these are not determinations, being 
each of them the unspeakable Absolute viewed by us as beyond the deter- 
minate absolutes Sat, Cit, and Ananda formulated by our. consciousness.’ 
The individual self has not only to correct for himself his subjective illusion 
of individuality, not only to wait for the cosmic illusion of individuality to 
be corrected, but also to contemplate all correction to be itself illusory. 
He has to contemplate moksa not as something to be reached or effected. or 
remanifested, not even as an eternal predicament of the self, but as the self 
itself or'the svarüpa of Brahman. The self or the absolute is not a thing 
having freedom but is freedom itself. 

The individual illusorily thinks he is not free and wants to be free. 
To his consciousness, accordingly, there-is the necessity of a sadhana or 
discipline to attain freedom. This discipline to him must be such as will 
lead him to realize that his bondage is an illusion and that he is eternally 
free, To know the truth about himself can be the only way of attaining 
freedom, and the discipline therefore is primarily that of knowing (jñāna) 
and sec6ndarily, that of willing and feeling (karma and bhakti). ‘The latter 
is in the first instance helpful as a preparation for knowledge, as securing 
the spiritual attitude in which the inquis into spiritual truth can start. 
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In reality it is more than mere preparation, since with the progressive 
transparency of the mind effected through any discipline, the truth begins 
to shine in, though it may not be in the intellectual way. Knowledge that 
is demanded for freedom is spiritua? being rather than the detached 
consciousness of a spectator, being knowledge of the self not as distinct 
from but as one with the knowledge. The spiritual being that is secured 
by karma and bhakti cannot therefore be very different from jana. The 
clarity of spiritual being is implicitly or explicitly the clarity of knowledge, 
Vedanta is primarily a religion, and it is a philosophy only as the 
formulation of this religion. All religion makes for the realization of the 
self as sacred, but the religion of Advaita is the specific cult of such 
realization understood explicitly as self-knowledge, as sacred knowledge, 
and as nothing but knowledge. Without rejecting any other sadhana, it 
prescribes knowledge as its distinctive sadhana and regards it as self- 
sufficing and requiring ho supplementation (samuccaya). ‘The self is to 
be known—accepted in the first instance in faith, which as confirmed, 
clarified, and formulated by reason would be ‘inwardized’ into a vision. This 
work of reason is philosophy, which is thus not only an auxiliary discipline, 
but an integral part of the rcligion and its characteristic self-expression. 


UNIVERSAL OUTLOOK 

Advaitism as religion and philosophy in one is at once individualistic 
and universalistic in its spiritual outlook. Religion is nothing if not in- 
dividualistic ; it is an ‘inwardizing’ of one's subjective being, a deepening 
of one’s spiritual individuality, this being the unspoken inner function 
even of a religion with the salvation of all as its professed objective. 
Philosophy on the other hand is essentially universalistic in its attitude, 
presenting a truth that is for all, and is not mercly a mystic experience of 
the individual philosopher. As an explicit religion, Advaitism insists on 
the conservation of one’s spiritual individuality or svadharma, while 
implicitly as philosophy, it recognizes the svadharma of everyone else as 
absolutely sacred, being in this sense the most catholic and tolerant among 
religions. Again, as an explicit philosophy, it takes every individual self 
as the one self or reality ; and at the same time as an implicit religion, it 
denies the world that is common to all and retires into the solitude of 
subjectivity. In either aspect it appears to combine the boldest affirmation 
with the most uncompromising denial. 


PRACTICAL IDEALISM 
Advaitism stands for a strong Spirituality, for efficient practice of 
idealism, for unworldliness that is neither sentimental nor fanatical. It 
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not only asserts the detachment of freedom of the self from the world, it 
boldly denies the world, though it does not take even the illusory object 
to be merely imaginary (tuccha). So too, while it prescribes nivytti or 
renunciation of the world in spirit? it demands that it should be practically 
and methodically achieved through such discipline as is suited to the 
adhikara or actual spiritual status of each individual, and may not involve 
even in the case of the highest adhikarin a literal adoption of the hermit's 
life. While the spirit is taken as the only reality, the object is understood 
not as absolute naught, but as absolute appearance, as a necessary symbolism 
of the spirit. Logic, law, and the revealed word itself are all in this sense 
symbolism—unreal in themselves and yet showing the reality beyond. ‘The 
object has thus to be accepted in order to be effectively denied. One has 
to be a realist to outgrow realism. It is for the strong in spirit to attain the 
self, and strength consists not in ignoring but in accepting facts—accepting 
the conditions of the spiritual game in order to get beyond them. 

Advaitism aims at the absolute freedom of the self, freedom from all 
relativity, including the relativity of good and evil. Freedom from law is, 
however, to be achieved by the willing of the law, by the performance of 
one's moral and spiritual duty without desire—desire not only for pleasure 
but even for spiritual merit, and by merging one's individuality in objective 
or institutional spiritual life which represents a yajna or the sacrificial 
concert of gods and men. It would imply the strenuous cultivation of 
a dispassionate serenity of soul and the strength that it implies to keep out 
illusions and stand unruffled in one's subjective being. 


TOLERATION j 

Toleration is to Advaita Vedānta a religion in itself; no one who 
realizes what any religion is to its votary can himself be indifferent to it. 
The claim of a religion on its votary is nothing outside the religion and is 
itself as sacred to others as the religion is sacred to him. While then an 
individual owes special allegiance to his own religion or svadharma, which 
chooses him rather than is chosen by him, he feels that the religion of 
others is not only sacred to them but to himself also. This, in fact, is the 
practical aspect of the Advaitic view of all individual selves being the one 
self. "The oneness is not contemplated in the empirical region, and there 
is no prescription of universal brotherhood in the sense that the happiness 
of others is to be promoted as though it were one’s own happiness. ‘There 
is indeed the duty to relieve distress, but such work is to be performed as 
duty rather than as a matter of altruistic enjoyment, the dry dctached 
attitude of duty being consonant with the spirit of the religion of jnana. 
The brotherhood that is practically recognized in this religion is the 
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brotherhood of spirits realizing their svadharma, the: dharma of each being 
sacred to all. . If, then, in this view it is irreligious to change one’s faith, 
it is only natural to revere faiths other than one’s own. To tolerate them 
merely in a non-committal or patronizirig spirit would be an impiety, and 
to revile them would be diabolical. The form in which the truth is intuited 
by an individual is cosmically determined and not constructed by him, and 
the relativity of truth to the spiritual status of the knower is itself absolute. 
Even the illusory object in this view is a mystical creation (prütibhasika-srsti), 
the three grades of reality that are recognized —the illusory, the relational, 
and the transcendental—being in fact grades of this absolute relativity. 


RESPECT FOR INDIVIDUAL DIFFERENCES 


The doctrine of adhikari-bheda is an application of this epistemological 
notion of absolute relativity to the specifically religious sphere. The 
difference of adhikara or spiritual status is not necessarily a gradation ; and 
so far as it is a gradation it does not suggest any relation of higher and 
lower that implies contempt or envy. The notion of adhikàra in fact means 
in the first instance just an acceptance of fact or realism in the spiritual 
sphere. It is a question of duty rather than of rights in this sphere ; and 
a person should be anxious to discover his actual status in order that he 
may set before himself just such duties as he can efficiently perform in 
spirit. It is a far greater misfortune here to over-estimate one’s status than 
to under-estimate it. A higher status does not mean greater opportunity for 
spiritual work, since work here means not outward achievement, but an 
‘inwardizing’ or deepening of the spirit. Again, from the standpoint of 
toleration, one not only respects the inner achievement of a person admitting 
an inferior status, but can whole-heartedly identify oneself with it; the 
highest adhikarin should feel it a privilege to join in the worship of the 
‘humblest. There is aristocracy in the spiritual polity ; spiritual value is 
achieved by the strong and is much too sacred a thing to be pooled. At the 
same time every individual has his sacred svadharma and has equal oppor- 
tunity with everyone else to realize or ‘inwardize’ it. 

The merit of Advaitavada lies in having explicitly recognized that 
spiritual work is this ‘inwardizing’, the deepening of faith into subjective 
realization, the striving after selfknowledge. This work can start from any 
given point, any spiritual status or situation that happens to be presented. 
Men are intrinsically higher and lower only in respect of this inner achieve- 
ment. The problem of altering traditional society, of equalizing rights in 
order to create opportunities for self-realization, has accordingly a sub- 
ordinate place in the Advaitic scheme of life, being recognized mainly 
negatively as the duty of abstaining from acts of conscious injustice. This 
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scheme of life would view with positive disfavour iconoclasm in any shape 
or form, any violent tampering with an institution that is traditionally held 
to be sacred ; but it would not also apparently require one to vitalize arti- 
ficially such an institution if one believes—not by hearsay, but after loyally 
tying to work it—that it is moribund or dead. Spiritual realism would 
demand both reverence for and dissociation from what was sacred. One 
sacred custom can only be superseded by another sacred custom, the former 
being either reverently allowed to die a natural death or incorporated in' 
an ideal or symbolic form in the latter. There is no room in Advaita 
religion for the duty of profaning one god for the glorification of another. 

The idea of hustling people out of their reverence in their own 
spiritual interest would be scouted in this religion as a self-stultifying 
profanity. Social life and tradition are viewed as sacred, as a yajña being 
performed through the ages, the sacredness being the shine of the one Self, 
the shadow of Eternity. It is the life of the gods, and we can help it best 
by merging into it, by realizing it as our subjective life. This subjective - 
realization may sometimes come spontaneously, but so far as it can be 
effected by sadhana, it can be effected by each individual for himself. He 
can indeed help others in the work by education, but he can educate only 
in the measure he has himself realized this life. He can wish and pray that 
others’ self-realization might be expedited ; but for an ordinary person to 
suppose that he can and ought to energize and vitalize other spirits is, to 
the religion of Advaita, a delusion and a curious mixture of arrogance and 
sentimentality. 


AN INTEGRAL PART OF HINDUISM 


Much of what is attributed here to Advaitavada is the implied creed of 
Hinduism and Hindu society. This philosophy is the most satisfying 
formulation of the distinctive spirit of Hinduism, and in this sense it may 
claim to be a synthesis of other systems of Indian philosophy, which all 
seck to formulate this spirit; and it has also explicitly influenced the 
historical evolution of Hinduism. As it is not only a formulation of the 
religion, but is itself the religion in the simplified and unified form of the 
realization of subjectivity or self knowledge, it is sometimes characterized 
as a rationalistic religion ; and there is a tendency to isolate it in the abstract 
and to interpret it as disowning all Vedic and post-Vedic worship and 
ceremonial. But the abstract cult of self-knowledge derives its whole 
meaning from the concrete religion of worship and ceremonial, and is 
recognizable as a religion only as its concentrated essence. It represents 
a protest against the concrete religion only so far as the latter resists 
‘inwardization’ ; but it implies no rejection but only an interpretation of the 
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Conerete religion. The Advaitin would whole-heartedly join in the tradi- 
tional worship and would be false to himself if he professed contempt for it, 
though he would recognize that the contemplation of the abstract significance 
is itself a part of the worship and at a certain stage may be the whole spiritual 
activity. 

The contemplation that is demanded is more than mere philosophic 
thought, being a specific enjoyment of the thought as sacred and repre- 
senting a new stage of spiritual consciousness. The truth has to be felt as 
a sclf-revelation, as a light that shows itself. Light is a sacred symbol, not 
a mere metaphor, from the contemplation of which the Vedantic conception 
of the self itself may be taken to have emanated. 

The Advaita discipline of jñāna is primarily a protest against the 
discipline of karma, of moral (and. ceremonial) activity which is apt in all 
ages to be taken as a self-sufficing religion. The discipline of karma is 
important as a preparatory chastening of the soul, but taken as a religion 
by itself, it is understood to work against the attainment of moksa. 'To will 
is to energize in ahankara (egoism), even though it be willing without desire, 
the specific willing to deny will, to sacrifice one’s individuality. At the same 
time, such willing without desire tends unconsciously to dissolve the 
ahankara, though the tendency requires to be confirmed by bhakti, by the 
dedication of the spiritual merit of the willing to the Lord, or by the feeling 

. of merging oneself in the cosmic Jajña, the symbol of the life divine. All 
good willing means self-purification, and although it requires to be super- 
seded so far as it involves ahankara, the supersession is itself effected through 
willing in an attitude of detachment, in the implicit consciousness of the 
self being beyond ahankara. Hence Advaitism, far from encouraging a 
premature quietism or renunciation of karma, positively prescribes karma, 
though rigorously as a duty and not for gain, and conceives it possible even 
for one who has risen above morality to perform karma in lokan ugraha, for 
the education of others and for the conservation of the social order. 

The religion of jgana, however, is in no sense a protest against the 
religion of bhakti. To it the higher stages of bhakti at any rate not only 
mean soul-clearing, but also involve the enjoyment of the truth in one’s 
being. It.is indeed demanded that the felt truth may be self-revealed as 
known truth, but this knowledge is itself understood as an intuition which 
amounts to ecstasy and does not in any sense mean a supersession of bhakti. 
Although bhakti implies individuality, it represents the individual’s joy in 
surrendering his individuality. The bhakta may feel his individuality 
restored through the Lord, but that is a mystery of divine life with which 
the Advaitin would not dally. The individual's own achievement terminates 
with the surrender of individuality. 
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POST,SANKARA ADVAITA 


I Sankara is both the solid base and the highest pinnacle of the magnificent 
range of the Advaita Vedantic thought, the post-Sankara Advaitins like 
Suresvara, Vacaspati, Prakasatman, Citsukha, Madhusüdana, and others are. 
undoubtedly the other massive peaks. Although Sankara has spoken in 
unmistakable terms of Brahman as the one cause of the world, o£ Maya or 
avidya (nescience) as an indeterminable entity which is the root of the mani- 
fold world, and of the identity of Brahman with individual souls (Jivas), yet 
there are points in Sankara's writings which admit of diverse interpreta- 
tions. "The main points of difference among the interpreters of Sankara are 
the nature of causality of Brahman and Maya, the nature of the dissolution 
of Maya (avidya-nivrtti-svarüpa), the nature of individual souls, and certain 
other technical matters of the Advaita Vedanta, such as the 'obligatoriness' 
of listening to the Vedantic texts (Upanisads). Some of the later inter- 
preters of the Advaita Vedanta differ about the nature of the. objective 
world. The theory of Vedantic solipsism (Drsti-srsti-vàda), formulated by 
Prakasananda in the sixteenth century, was, according to Vidyaranya's 
account in Vivarana-prameya-sangraha, originally started by Mandana 
Misra (about a.D. 800), a powerful Vedantin and probably a contemporary 
of Sankara, 


MANDANA'S INDEPENDENT APPROACH 

Mandana's work on the Vedanta, called Brahmasiddhi, was commented 
on by not less than four commentators, namely, Vacaspati, Anandapürna, 
Sankhapani, and Citsukha. It is evident from its contents, that Brahma- 
siddhi is an independent interpretation of the, Advaita Vedanta that does 
not tally in many points with the interpretation of Sankara or Suresvara. 
So even if Mandana was the same person as Suresvara,* he must have written 
Brahmasiddhi before becoming Sure$vara, a disciple of Sankara. Brahma- 
siddhi of Mandana is the first of the four renowned ‘siddhis—works bearing 
the word ‘siddhi’ at the end of their titles, the other three being Naiskarmya- 
siddhi of Sure$vara, Istasiddhi of Vimuktatman, and Advaitasiddhi of 
Madhusüdana. The work is divided into four chapters, the first of which 
is Brahmakanda, dealing with the nature of Brahman as one and immu- 
table, as pure consciousness and bliss. Brahman’ as bliss is not merely the 


* Scholars like Prof. Hiriyanna and Mm. Kuppuswami Sastri hold them to be two different 
persons, 
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negation of pain as some hold it to be, but is positive bliss. The bliss is both 
knowable and unknowable ; or rather, it is neither unknowable nor know- 
able. If it were unknowable, that would render everything unknowable, 
for it is Brahman that imparts knowableness to everything-else. Besides the 
definition of Brahman as bliss would be meaningless. Nor is it knowable like 
an object, as Brahman is never an object. Such is also the position of the 
knower self. It may be remarked that, here, in Brahmasiddhi, we get the 
basic idea of the later developments of the definition of svaprakasa,* which 
is an important point stressed by the post-Saükara Advaitins. Such self- 
shining positive bliss is connoted by the word Ananda. Thus, pure bliss 
or pure consciousness (Cit) is the nature of Brahman, which is immutable. 
Again, this Brahman is identical with Aksara (the Word), the Sabda Brah- 
man of the Sabdadvaitins. Mandana, who accepted the theory of spolia 
advocated by Bhartrhari and others, tried to harmonize the doctrine of the 
Sabdadvaita with the Brahmadvaita of the Advaitins —‘The word is Brah- 
man, the word is all’. This is indeed a peculiar feature of Mandana's 
Advaitism. Maya or avidyà (ignorance, nescience) which is neither 
identical with nor different from Brahman, neither existent nor non- 
existent, is capable of being annihilated.* This avidyà, which obscures 
the true nature of Brahman, has for its support (üíraya) the individual 
souls, and not Brahman as some others maintain. Thus avidyü has 
Brahman for its object (visaya) and individual souls (Jivas) for its support 
(@Sraya). But the Jivas, again, being essentially one with Brahman and 
superimposed by avidyà (or kalpana), depend on avidyà for their existence. 
The objection of itaretarasrayatva (mutual dependence), which is evident, 
has been answered in two ways. Firstly, Maya by itself, being an incon- 
sistent entity, can never be free from the charge of inconsistency.* Secondly, 
accepting the position of the Avidyopadanabhedavadins (who maintain that 
avidya is the stuff of the world diversity), it may be said that both avidya and 
the Jiva being beginningless, their logical interdependence is acceptable. 
The Jivas move in bondage through avidyà, but as reflections of Brahman on 
avidya they are essentially identical with Brahman.’ Verbal knowledge - 
of the contents of the Vedantic texts, which is mediate (paroksa), cannot 
produce perception of the reality (Brahma-saksatkara) and liberation, unless 
the proper vytti (mental image or modification) is formed through constant 
meditation. 

Avidya, according to Mandana, is of two kinds: agrahana (non-appre- 


? Brahmasiddhi, I. 
? Ibid., I. 
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hension) and anyatha-grahana (misapprehension). Meditation is indis- 
pensably necessary to uproot the samskaras (residual impressions) produced 
by this second kind of avidya. The nature of the dissolution of nescience 
has been mentioned in some places (Brahmasiddhi, III) as identical with 
vidya, which is a positive entity. This positively contradicts the statements 
of some later Advaitins ascribing the Bhavadvaita theory to Mandana on 
the ground that he admits at least two negations—avidyadhvamsa (destruc- 
tion of ignorance) and prapancabhava (disappearance of manifestations) as 
irreducible reality which is neither identical with Brahman nor annihilated 
by the realization of Brahman. Bhavadvaita means a type of non-dualism 
which excludes the duality of positive entities, but does not exclude the 
existence of negatives like avidyadhvamsa and prapafcübhava. The posi- 
tion of the objective world is not very clear in the text of Brahmasiddhi. 
If the Jivas with their individual avidyas be the stuff of the world, then 
the world becomes an object of dysfi-srsti (creation of individual percep- 
tion) and different for each individual. This is at least how Vidyaranya 
understands Mandana, though he speaks of Brahman as creating the world 
like a magician (mayakara)—a view which militates against Drsti-srsti-vada. 
Sankara and his followers hold karma to be only an indirect or remote cause 
(aradupakaraka) of realization through the production of vividisa (desire 
for realization), and never a direct cause or means of realization. Nor can 
karma be co-ordinated with jñāna to produce liberation. Mandana also 
emphatically denies the co-ordination of karma with jñāna, but he differs 
from the Sankarites in attributing a little higher position to karma." 
Mandana’s view of jivanmukti (liberation in life) is also somewhat different 
from that of the Sankarites. A jivanmukta or a sthitaprajiía is still a 
sadhaka (aspirant), and not a siddha (perfected one)^ who has totally 
annihilated avidyà, for the body must fall with the total annihilation of 


avidya. 


THREE POST-SANKARA SCHOOLS 


Three lines or schools of the Advaita propounded by Satikara were set 
up by Suregvara and his follower Sarvajfiatmamuni, Padmapada and his 
commentator Prakāśātman, and Vacaspati and his followers. They have 
also made an attempt to explain the realistic tendency of Sankara with 
regard to the objective world, as against the idealistic view of the Vijfíana- 
vadins (Buddhists). Again, all of them, except Vacaspati, have given 


* Ibid, TII. 
1 Ibid., Y. 
* Ibid., Y. 
* Ibid., I. 
? [bid., IIL. 
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prominence to the Vedantic mahavakyas (great sayings) as the means to the 
realization of Brahman, by holding that not only the senses but words 
(Sabda) also have the capacity to produce perception in certain cases. Again, 
all of them have supported the theory of illusery transformation (Vivarta- 
vada) according to which Brahman is the object (visaya) of’ ignorance 
(avidya) which it obscures and makes fit in some way to be the cause of 
the world. Another important point of agreement is that there cannot be 
any obligatory injunction (kartavyavidhi) with regard to Brahmajnana 
(knowledge of Brahman). Actions (kriya), being dependent on will, may 
be commanded by injunctions. But a right cognition depends mainly on 
the object and not on our will or action, which is subject to injunction. So 
there cannot be any obligatoriness or injunction with regard to jñāna, or 
for that matter Brahmajriana. This view of the Advaitins carefully excludes 
the possibility of intrusion of apürva (subtle action-residue) and karma 
(rites) into the final Step of realization, for if liberation (moksa) were a 
result of jñāna and karma, it would be mutable like other effects of harma 
and therefore would not be the summum bonum. 


THE SCHOOL OF SURESVARA 

Surc$vara's famous works are Naiskarmyasiddhi, Brhadüranyaka-bhasya- 
varttika, and Taittiriya-bhàsya-varttika. Naisharmyasiddhi has at least five 
commentaries, the earliest of them being Candrika by Jüanottama and 
Bhiwva-tattva-prakasika by Citsukha, The most important commentaries 
on the Varttika works are by Anandajüüna (or Ananda Giri), though 
Brhadaranyaka-bhasya-varttika has other commentaries also, Brhadaranyaha- 
bhasya-varttika by Suresvara is a great independent work though written as 
an interpretation of the Sankara-bhüsya on the Brhadaranyaka U panisad. 
Sambandha-varttika itself, which is only an introduction to the whole work, 
deals with the relation of Vedic duties (rites) to the realization of Brahman, 
and contains more than 1,100 verses of great philosophical depth and 
subtlety. 

According to Suresvara, Brahman is the only reality (Sat), the sub- 
stratum of the world. Pure Brahman is the material cause of the world, 


appearance, such transformation of Brahman, has been made possible. 
Maya is thus only a secondary or mediate cause of the world., Yet it 
pervades creation. From the standpoint of the absolute Reality, neither 
Maya, nor creation exists ; but from the practical standpoint of the ignorant 
Jivas, Maya exists in Brahman, the only reality and possible support." 


* Sambandha-varttika, "Avidya'syetyavidyayamevasitva prakalpyate, Brahma-drstya tvavidye- 
yarh na katharicana yujyate.* 
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There is no other reality, positive or negative. Everything else, which 
appears as different, is but a superimposition on that pure Brahman which 
is identical with pure consciousness (Cit) and bliss (Ananda). This super- 
imposition (adhyasa) is possible thfough Maya or avidya which veils the 
true nature of Brahman and makes It appear as the subtle and the gross 
world. This avidya has Brahman both for its visaya (object) and for its 
āśraya (support).^ Brahman is the only possible support or locus of avidya, 
because everything else, including the individual souls (Jivas), being the 
‘effects of avidya, cannot be the support of avidya. Sarvajiiatmamuni, a 
follower of Suresvara, has enunciated this theory of Sure$vara in clear terms 
in a famous verse in his work Samksepa-Sariraka.* By maintaining 
Brahman, and not the Jivas, to be the locus of avidya, Suresvara has carefully 
opposed the tendency towards subjective idealism. Again, when realiza- 
tion of Brahman is produced by the Vedic texts, avidya-disappears and is 
reduced to Atman.™ Thus cessation of avidyà is not a separate negative 
reality, but is identical with Brahman. Unlike Mandana, Sure$vara 
maintains that the Vedic texts are capable of producing immediate cogni- 
tion of the self as Brahman. Suresvara repudiates the necessity of medita- ' 
tion (dhyanabhyasa) or repetition (prasankhyana) as a means of producing 
immediacy (aparoksatva). This view of Sure$vara and others is called 
Sabdaparoksavada. He has also refuted the theory (maintained by 
Mandana) that avidya is of two kinds, stating that avidya must be one, 
because it has only one supreme Self for its object and support.^ In the 
Brhadaranyaka-bhasya-varttika he has also emphatically rejected the anyatha- 
khyati theory regarding the nature of error, and has established the theory 
of anirvacaniya-khyati, which was accepted by all the later Advaitins.** As 


12 Sambandha-varttika, ‘Kalpyavidyaiva matpakse sā canubhavasarnsraya." 

13 Samhsepa-sariraka, I. Y d 

?! Sambandha-vartlika, ‘Ato manottha-vijnana-dhvasta SAP AI LUUD Jr. 3 

'5 Brhadaranyaka-varttika, ‘Duaividhyamh cavidyaya na ca yuktyavasiyate, aikatmya-màtra- 
vastutvadavidyaikaiva yujyate." s i t * 

" With regard to error different schools of Indian philosophy hold different theories 
which play an important part in epistemology. ‘The most prominent of these theories are: 
(i) sat-khyati of the Ramanujites, (ii) atma-khyati and asat-khyati of the Buddhists, 
(iii) akhyati of the Mimarhsakas, (iv) anyatha-kAyati or viparita-khyati of the logicians (the 
Nyaya and the Vaisesika schools), and (v) anirvacaniya-khyati of the Advaitins. Pon 

According to the akhydati theory of the Mimarhsakas, in an error there is only an akhyati, 
ic. an omission of knowledge but no commission or mistaking of any kind. In an error 
like "This is silver', there are two separate cognitions, the one perception and the other 
remembrance. The part ‘this is’ refers to the perception of the present object, and the 
part ‘silver’ is a remembrance of ‘silver’ perceived elsewhere. The two cognitions are separate 
and not connected. Non-apprehension of this IS (asarhsargagraha) of the two 
different cognitions and their objects is the only defect in an error, but there is no sort of 
misapprehension, i.e. taking one thing for another (anyathagraha). 

The Naiyayikas and the Vaiéesikas oppose this theory and hold that there cannot but 
be some misapprehension or taking one thing for another im any act of error. Error means 
an ‘otherwise’ (anyatha) apprehension (kAyati) of something, i.e. to know something to be 
other than what it actually is. The actual shell is perceived to be a piece of silver. The 
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a strict follower of Sankara, he has also ignored the sphota and the Sabdi- 
dvaita doctrine of Mandana. The Jivas, according to Suresvara, are but 
reflections of Brahman (ctdabhasa) on individual antahkarana (avidyà as 
mind with its sariskdras). Reflection on the product of avidyā (i.e. mind) 
is Jiva, and the reflection on the causal 'avidyà is I$vara. 

But this reflection (pratibimba), according to Suresvara, being different 
from the original (bimba), is a false phenomenon (abhàsa); and this has 
earned for the theory a new name, viz. the Abhasavada, as contrasted with 
the Pratibimbavada of Mandana, Prakasatman, and others, which holds 
reflection to be real in its aspect of identity with the original, though 
not real in the form of reflection. So, it is the pure Cit that runs into 
bondage through the abhasa (reflection) and is liberated with the destruc- 
tion of the abhasa. According to the Advaitins, it is the unchangeable 
self or the witness (saksim) in us which perceives the changes and trans- 
formations of mind, because the empirical self (pramatr), which is none 
other than the mind with reflected consciousness (cidabhasa), cannot 
perceive its own changes. Many later Advaitins regard this süksin as an 
entity distinct from I$vara and the Jiva, though ultimately they are all 
admitted as one with Brahman. But according to Suresvara, the supreme 
Self (ISvara) as saksin, perceives all the mental changes and the ignorance 
in the Jivas. 

Suresvara holds karma to be only a means to the purification of mind. 
Karma is useful and possible only until vividisa (desire for knowledge) 
originates, when one is to give up karma and take to sannyasa before resort- 
ing to Sravana (hearing of the Vedanta from competent persons), the prime 
means of realization. This is a strong antithesis to the Mimarnsakas and 
‘others who advocate jnana-karma-samuccaya (synthesis of Vedic duties and 
knowledge of Brahman) as a means of final emancipation. This also refutes 
Mandana’s view which holds karma to be a direct means to realization. 
In Sambandha-varttika Suxesvara forcefully rebuts the ‘aikabhavika’ doctrine 
of some Mimarisakas according to which if one can refrain from actions 
prompted by desire of the fruits (kamya) and those prohibited (nisiddha) 
by the scriptures, and carefully perform the obligatory ones (nitya) which 
destroy the results of previous karmas, one may achieve liberation, after 
exhausting one’s fructifying (prarabdha) karmas by reaping their results in 


silver visualized there is but a distant piece of silver brought there through an extraordinary 
contact called jnana-laksana-sannikarsa. 

According to the Advaitins, such an extraordinary contact is illogical and untenable. 
But the perception of ‘silver’ in ‘error must have some present 'silver' as its object, because 
in perception the object requires to be present. Therefore the illusory ‘silver’ is a new 
creation which can neither be called really existing nor altogether non-existing or a combina- 
tion of both; hence it is of an indeterminable nature (anirvacaniyotpatti) and apprehension 
of that kind of indeterminable objects (anirvacaniya-khyati) constitutes an error. 
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the present life. It is jñāna that is necessary to remove ignorance and 
achieve emancipation which is already in the soul (siddha)"" and has not to 
be produced (sadhya). 

Sure$vara, as a follower of Sankara, has strongly supported the latter's 
jivanmukti doctrine. In Naiskarmyasiddhi and Brhadaranyaka-bhasya- 
vürllika he has elaborately discussed this doctrinal point, and concludes 
that the body should not necessarily fall immediately after realization of 
the unity of Atman and Brahman and annihilation of ignorance.* He has 
also refuted the Bhatta and Prabhakara schools of Mimarisakas with regard 
to the meaning of vidhi (injunctory suffixes). According to them, bhavana 
(urge) and karya or niyoga (unique results of actions) are respectively held 
to be the meaning of vidhi. But according to Sure$vara, istasadhanatva 
(its capacity to bring about the desired result), and not any bhavana, is 
what is meant by a vidhi.” In this respect he is at one with Mandana. 


SARVAJNATMAN—A FOLLOWER OF SURESVARA 

Sarvajñātman has systematically formulated the views of Sankara and 
Surevara. His only known work is Samksepa-fariraka, which has many 
commentaries, the chief ones being those of Nrsimhasrama, Rama Tirtha, 
and Madhusüdana. With regard to the causality of pure Brahman, the 
mediate causality (dvara-küranatva) of Maya, the nature of the cessation of 
avidya, and the support of avidya, Sarvajfiatman’s views are the same as 
Suregvara’s. He strongly and elaborately supports the theory that Sabda 
(Upanisadic texts) can produce direct and immediate cognition of Brahman. 

Maya (nescience), according to Sarvajnátman, is one and not many. 
It pervades all the individuals (Jivas) and it continues to exist even after 
a single individual's ignorance is destroyed through realization, just as a 
universal (jati, e.g. cowhood) pervades all the existent individuals and is 
not affected by any change in their number." The Jivas are reflections of 
Brahman on antahkaramas (minds) while the reflection of Brahman on 
Maya (avidya) is I$vara. Maya, through its avarana Sakti (concealing power) 
and viksepa Sakti (transforming power), makes it possible for Brahman, its 
only object and support, to appear as the Jiva, Isvara, and the world." In 
the state of dreamless sleep, he holds, the pure self as bliss is directly 
perceived by the Jivas through some subtle functioning of avidya, thus 


1? Taittiriyà-vàrttika, Y. 
/ ?* Brhadáranyaka-varttika, 
hasmannetyetaccapahastitam.” e, 5 

i CE ‘Atah samthitopayataya vastvavabod hayan abuddham prerako vedo 
jfüpana prerana mata.’ 

20 Samksepa-fariraka, II. 132. 

^: Tbid., 1. 20: 


'Samyagjfiüánasamutpattisamanantarameva — Ca, Sarivapatah 
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differing from Suresvara, who denies any such functioning of avidya in 
that state. 

Karma is accepted as but a remote cause of liberation. A jivanmukta 
has to wait for the fruition of his prarcbdha which remains witli avidyalesa 
(trace of ignorance), and after that. he attains final emancipation (kaivalya), 
which is immediate oneness with Brahman and not a departure (gati) to 
any heaven beyond. Sarvajnhatman’s exposition of the meanings of the 
Vedantic texts like "Satyam-jfanam-anantam', ‘Ahan Brahmasmi', *Tattva- 
. mast’ is of great skill and exactness. According to him, the Parinamaváda 
(theory of real transformation) is a theory of lower grade and a step to the 
highest truth of the Vivartavada (theory of apparent transformation).** He 
Suggests that for practical purposes the Vedanta admits Parinamavada, 
which, if deeply analysed, leads to the Vivartavada and to the realization 
of Brahman as the only reality, 


THE SCHOOL OF PADMAPADA 

Next to the school set up by Sure$vara comes the one started by 
Padmapáda and subsequently elaborated by his famous commentator 
Prakasatman (circa A.D. 1200) in his Panicapadika-vivarana. His chief 
work is Pañcapādikā which is a commentary on the Catuhsiitri-bhasya 
(including Adhyasa bhasya) of Sankara, i.e. on Sankara's commentary on the 
first four sütras and on his introduction thereto. Paricapüdika has another 
commentary by Anandapürna, but not so renowned as Prakasitman’s, 
whose name the term Vivarana-prasthàna (Vivarana line of interpretation) 
bears. Vivarana was commented on by Akhandananda (A.D. 1350) in his 
Tattvadipana, and by Nysitihasrama (sixteenth century) in his Panca- 
padiha-vivarana-prakasika. Govindananda (sixteenth century) followed the 
Vivarana line in interpreting Sarkara-bhasya in his Ratnaprabha. Vidyaranya 
(fourteenth century) wrote his Vivarana-prameya-sangraha, dealing with the 
Vedantic problems on the lines of Paiicapadikü-vivarana. Ramananda 
(seventeenth century), a disciple of Govindananda, also strictly followed 
the Vivarana line in his Vivaranopanyasa, which is a commentary on the 
Sankara-bhasya. Most of the independent works on the Advaita Vedanta, 
subsequently written, followed the Vivarana line in their interpretations. 

Paficapadiki of Padmapada is divided into nine chapters called 
varnakas, each of which deals with different problems of the Advaita 
Vedanta. The first varnaka is mainly engaged in explaining the Adhydsa- 
bhàsya of Sankara, where he inquires into the nature and the cause of 
adhyasa (erroneous superimposition). Irrational and indefinable ignorance 


* Ibid., IL 61. 
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(anirvacaniyü avidyà) is the material cause of superimpositions and of the 
world appearance? The word mithya in Sankara's commentary means 
anirvacaniyatü and not apahnava (negation). But by calling avidya 
‘jadatmika avidyasakti" (a force of material nature) and by holding avidya 
to be the material cause of the world appearance, Padmapada has attributed 
more substantiality to- avidya than have Sankara and Sure$vara. Prakasat- 
man, his commentator, has further emphasized this point by proving 
avidyà to be a positive entity (bAavarüpa). The avidyanumana (inference 
of avidya) in the Vivarana, which has often been cited by the later 
Advaitins, proves the positivity of avidya, though avidya is directly 
perceived as such by the saksin™ and requires no inference to prove its 
existence. Being something of a positive nature, avidya is capable of being 
the material cause of adhyasa and of concealing the true nature of Brahman 
as infinite bliss. Maya, Prakrti, avyakrta, avyakta, tamas, Sakti, etc. are 
synonyms for this positive avidya. When the power of concealing (@varana) 
is predominant, ignorance is called avidya, and when the power of projec- 
tion or transformation (viksepa) is predominant, it is called Maya. 
Avidya rests on pure Cit (Brahman), though practically it affects the 
Jivas who are constituted by the avarana power of avidya. Thus, Brahman 
is both the visaya and the asraya of avidyà. Hence, it is evident that in 
many respects the Vivarana school of thinking had its origin in the Varttika 
school of interpretation, though it has also made much original contribu- 
tion to the interpretation of the Advaitic thought. According to Pañca- 
padika, Brahman is the root cause (müla-karana) of the world, being the 
ground of all apparent transformation (vivarta).” But it is with Maya 
that Brahman is the material cause of the world. As Brahman is unchange- 
able (avikarin), it is actually Maya which is the material cause (vikari 
upüdána) Brahman may be called the avikari upadana in the sense of 
being the ground. Vivarana is more clear on this point when it holds that 
Brahman together with the power of the indeterminable Maya is the cause 
of the world, both material and efficient. Unity of the material (upadana) 
and the efficient cause (nimittak@rana) of the world, which is a common 
doctrine with the Advaitins, is thus maintained by Vivarana. Prakasatman 
puts forward three alternative explanations with regard to the causality of 
Brahman. The first is that Brahman and Maya are the cause of the 
world jointly, like two threads twisted in a rope. Secondly, Brahman, - 
which has Maya as Its power, is the cause of the world. Thirdly, 
Brahman being the support of Maya, which is the actual upadana of the 
. 


?* Paficapadika, 1. 
?* Pancapadika-vivarana, Y. 
?' Paficapadikà, Y. 
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world, is the cause of the world.” The Jivas, according to Prakasatman, 
are but images of Brahman reflected on avidya as antahkarana (mind) and 
Samskara (mind in a causal condition). The reflected images, according to 
Padmapada and Prakasatman, are not different from the original (bimba) 
Brahman and are therefore real as Brahman," though not real in the 
form of reflected images. This theory of reflection is called the Prati- 
bimbavada as contrasted with the Abhasavada of Surésvara. But Isvara is 
not a reflection, as Suresvara holds, but Brahman in the aspect of being the 
original (bimba-caitanya) of reflections which constitute the Jivas. Avidya, 
being supported by Brahman, manifests itself as two powers, knowledge 
(jfiana-sakti) and activity (kriya-Sakti), As jfiana-sakti it manifests itself in 
the antahkarana as manas (mind), buddhi (intellect), and ahankàra (egoity), 
and as kriya-Sakti as the prana (vital force). It is in association with these 
that the pure self is falsely regarded as the Jiva, the kartr (doer of actions) 
and bhoktr (enjoyer of experiences). A 
Later epistemological developments, which are found in Vedānta- 
kaumudi of Rāmādvaya (a.p. 1300) and in Vedanta-paribhasa of Dharma- 
rajadhvarindra (A.p. 1600), have their foundation and starting point in 
the writings of Padmapada and Prakasatman. Immediate perception 
(aparoksa) of an object, according to Padmapáda, is its contact with con- 
sciousness* through the transformation of antahkkarana which has the 
natural power of being connected with consciousness? The antahkarana 
(mind), says Prakasatman, goes out to the position of the object and is 
transformed into its likeness, connecting the object with the consciousness 
limited by the antahkarana. Though there is some manifestation of objects 
(arthaprakasa) in indirect cognitions like inference and others, there is no 
immediacy in them for want of such contactual relation of antahkarana. 
Thus the pure self (Atman) with the limitation produced by the transfor- 
mation of antahkarana (or the ego with the consciousness limited by it) is 
the knower (pramatr).*° 
Another original contribution of Padmapada and Prakasatman_ is 

their definition of falsity (mithyatva) attributed to this world (prapanca) by 
the Advaitins. According to Padmapada, the world is false in the sense 
that it is different both from what is sat (existent) and what is asat (non- 
existent). Anything that is neither existent nor non-existent is false. 
Prakasatman explains this definition’ and adds two others, viz. (1) whatever 
is destroyed by true knowledge is false ; and (2) whatever can be negated 

?* Paricapadika-vivarana, I. 

* Pañcapādikā, I. 

?* Tbid., I. 

= Paricapadika-vivarana, 1. 

3 Ibid., I. 
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for all time on its own ground or support where it was known to exist, is 
false. ‘The first is simple, but the second needs a little elucidation. An 
illusory ‘silver’ (Swkti-rupya) which is false, is always absent and therefore 
can be negated on its own support, the oyster shell (Sukti). In the subse- 
quent understanding, ‘It is not silver’, the illusory ‘silver’ is negated for 
all time (past, present, and future) on the very shell where it was known 
to exist. The world appearance is false to the Advaitins in the sense that 
with the final realization of Brahman it is negated on its own ground 
(Brahman). à 

With regard to points like the nature of the cessation of avidya, the 
nature of final emancipation (mukti), the efficacy of karma in the scheme 
of liberation, and the capacity of Sabda (Vedic sentences) to produce imme- 
diate cognition of Brahman, the Vivarana school has accepted the views of 
the Varttika school of interpretation. As regards the injunction ‘Srotavyah’, 
the Vivarana holds the view of niyama-vidhi of vicara (discussion), which 
requires that one must persist in holding discussion on Brahman. ‘The 
first sūtra of the Brahma-Sütra ‘Athato-Brahmajijnas@ also suggests that 
one should hold discussions on Brahman for the purpose of jñāna (realiza- 


Another important point is that there is no antagonism ‘between avidya 
and self-shining Brahman, which is the locus and the revealer of avidya 
(ajfiánavabhüsaka). It is the knowledge of Brahman (Brahmajnana) which 
is antagonistic to and destructive of avidya. Though avidya is one, the 
Jivas are many owing to the plurality of antahkarapas which are the 
adjuncts of the Jivas. Prakasatman holds a long discussion on the theory of 
reflection (Pratibimbavada) which he supports in prefererice to the 
Avacchedavada (the theory of limitation) which he refutes with sound 
arguments that have been accepted by most of the later Advaitins. 


THE SCHOOL OF VACASPATI 

Vacaspati Misra (circa a.D. 840) who is renowned as an independent 
commentator on all the systems of philosophy (sarvatantra-svatantra), is the 
author of Bhamati, the most celebrated commentary on the Sankara-bhasya 
of the Brahma-Siitra. Besides his celebrated commentaries on Sarikhya- 
kārikā, Yoga-bhasya, Nyayavarttika, Vidhi-viveka, etc. another work of his, 
on Advaita Vedanta, is a commentary on Mandana's Brahmasiddhi, viz. 
Tattva-samiksa, the text of which is not available yet. He attempted to 
maintain his loyalty to Mandana's views, as far as he could harmonize them 


a Paficapadika, ‘Ato na cidüfrayatva-virodhah." 
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with Sankara's. Vacaspati's admission of the Jivas as the support of igno- 
rance, of the incapacity of sabda to produce immediate cognition, and some 
other views are a direct heritage from Mandana. The most celebrated 
commentary on Bhamati is the Vedanta-kalpataru by Amalananda (thir- 
teenth century), on which there are again two commentaries, Kal pataru-pari- 
mala by Appaya Diksita (a.p. 1550) and 4 bhoga by Laksminrsimha (seven- 
teenth century). There are also many other commentaries on Bhamati like 
Rjuprakasika, Bhamati-vilasa, etc. which are all included in the Bhamati- 
prasthana (the Bhümati line of interpretation). Svayamprakasinanda 
(a.p. 1600), who is the author of a commentary on the Brahma-Siitra, called 
Vedanta-nyaya-bhiisana, also belongs to this school. According to Vacaspati 
Misra, Brahman is the material cause of the world, not as the locus of 
nescience but as the object of nesciences supported by individual souls, 
Maya being only an accessary cause. According to some interpreters (e.g. 
Madhusüdana in his Siddhanta-bindu), Vacaspati’s view is a type of subjec- 
tive idealism, the Jivas, with avidyà abiding in them, being the material 
cause of the world, which is different for each individual. But Amalananda 
has refuted such interpretation in his Kalpataru. In Bhamati (14.23) 
Vacaspati clearly states that Brahman (I$vara) is both the material (upadana) 
and the efficient cause (nimitta) of the world. Of course the word Brahman 
here means Brahman which is particularized by being the object (visaya) of 
the nésciences, It is, according to Vacaspati, I$vara who is the one pole of 
the nesciences, the other pole being the Jivas, the supports (a$raya) of the 
nesciences. Appaya Diksita also states clearly in his Siddhanta-lesa- 
sangraha that, according to Vacaspati, Brahman, who is the object of the 
nesciences, is the material cause of the world and avidyà is only an accessary 
(sahakárin). Amalànanda also holds ajüana to be an accessary when he 
states nescience to be nimitta or the bija in moulding the world (jivajnanam 
jagadbijam). ) 

This interpretation militates against the Drsti-srsti-vada (Vedantic 
solipsism), which holds the Jiva with its nescience to be the material cause 
and creator of the world appearance, which does not exist outside the 
perception of the Jiva (or Jivas). 

But there are certain elements in Vacaspati’s views which tend towards 
some sort of idealism. His advocacy of the plurality of nescience and of 
the Jivas as the loci of nesciences leads to the plurality of the world—a 
different world for each Jiva. Thus for the different Jivas there are 
different worlds, though they are similar to a great extent. It is owing 
to this similarity that the experiences of different individuals are similar, 
though the objects are different. 

Avidya or ajfiana, according to Vacaspati, cannot abide in Brahman 
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which is of the nature of knowledge (vidya).*? It must be supported by 
the locus of the jfiána (cognition) by which the ajñāna is to be destroyed. 
Thus the Jivas, being the loci of jfana, are also the loci of ajñāna. 
Nescience, being the adjunct which separates the Jivas from Brahman, 
cannot be one, as Padmapada and Sureévara hold. There must be a 
plurality of nesciences supported by the different Jivas. The charge of 
mutual dependence does not stand, as both the Jivas and the nesciences 
are beginningless. When the ignorance in one soul is sublated by the 
realization of the true nature of the soul, the nesciences in other souls still 
remain to limit in them the unlimited Brahman, to make them feel like 
separate entities moving in bondage. Thus, Vacaspati is more inclined 
to the theory of limitation (Avacchedavada) with regard to the appearance 
of the Jivas. But, in Bhamati, Vacaspati has described the Jivas as reflec- 
tions also. On this point his view may be regarded as syncretic as in the 
case of Sankara. But Appaya Diksita, in his Parimala, holds that Vacaspati 
is in favour of the theory of reflection, which, according to him, is the final 
import of the Brahma-Sütra. 

In the introductory verse of Bhamati, Vacaspati refers to two kinds of 
the indeterminable avidya. One is the psychological avidya in the form of 
bhrama-samskaras (error impressions) ; and the other is the primal, positive 
avidya** which produces these beginningless series of delusions and 
samisküras. The latter is called milavidya or the karanavidya (primal 
nescience) which produces the former which is tülavidya or karyavidyà 
(derivative nescience). These derivative individual ignorances are remov- 
able by the cognition of the true or real objects, while the primal nesciénce 
is destructible only by the realization of its object, viz. Brahman. This 
duality of avidya and the plurality of the primal nescience are the 
distinctive features of Vacaspati’s philosophy. Though the dissolution of 
nescience is not different from the only reality (Brahman) which is already 
in us, yet it is to be achieved anew, just like an acquired but forgotten 
treasure. 

Due performance of rites is necessary to purify the intellect and 
thereby kindle the desire for realization (vividisa). Thus karma is a 
remote cause (@radupakaraka) of knowledge and liberation. In this he 
accepts the view of Suresyara. But where he distinctly differs from 
Suresvara, Padmapada, and others, is regarding the means to the final 
realization. Sabda (Vedic texts), according to Vacaspati, can never produce 
immediate cognition (perception). It is the mind or the intellect (buddhi), 
purified and stimulated by meditation, which produces the final intuition 


32 Bhamati, I. 4. 3. 
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or knowledge of Brahman, though the Vedic texts help the mind to 
a great extent. Immediate cognition, mental or external, requires a sense- 
organ to produce it ; and the mind is the sense-organ which produces the 
. final perception of Brahman. This view also is a heritage from Mandana 
and is opposed to the views of the author of Vivarana and others who do 
not hold the mind to be a sense-organ or the means (karana) to the final 
realization. The dictum 'érotavyal does not mean any sort of obligatori- 
ness, as others hold, because it is not at all an injunction (vidhi), though 
it has the semblance of an injunction. It cannot be a vidhi, as it is but 
a restatement (anuvada) of what we can know by our common sense. 


VIMUKTATMAN'S VINDICATION OF ADVAITA 

Tstasiddhi is the third of the four celebrated siddhi works. Istasiddhi 
by Vimuktatman (tenth century) is perhaps the first work of the Advaita 
Vedanta which adopted the method of establishing non-dualism predomi- 
nantly by refuting others’ views (khandana) and also by strongly main- 
taining the indeterminableness (anirvacaniyatva) of Maya** and all its 
products. It has also displayed great mastery over the art of dialectics. 
Later on these special features were greatly developed by $riharsa (twelfth 
century, Citsukha (thirteenth century) and others renowned as great 
polemics in the Advaita Vedanta. According to Vimuktatman, Brahman, 
who is of the nature of consciousness (anubhiiti) and infinite bliss, is the 
canvas on which the illusory world has been painted. Brahman is the 
ground cause and Maya is the stuff of the world. The world is an appa- 
rent transformation (vivarta) of Brahman. Anubhiiti is the ultimate reality. 
It is the eternal, pure consciousness. Everything else, which is illumined 
by it, is matter (jada) and mutable. But this difference between the illu- 
mining principle (dr) and the illumined (drśya) is also empirical and 
illusory. Difference (bheda) is not the intrinsic nature of entities. But 
if dr$ya (matter) is not different from drs (conscious principle), it is also 
not identical with dr$, which is the eternal, ultimate reality. "Thus, matter 
is neither different nor non-different from the reality. It is indeterminable 
(anirvacaniya) ^ Refuting the different theories of error—atma-khyati, 
akhyüti, anyatha-khyati, and asat-khyati, Vimuktatman vindicates the theory 
of anirvacaniya-khyati which holds the object of error to be an illusory 
creation (prütibhasika), private to each self, but not a subjective mental 
creation. It is indeterminable as existent (sa?) or non-existent (asat), like 
avidyü and bhrama (error);* His view regarding avidya is that it is 


™ Istasiddhi, I. 
?! Ibid., I. 
2 Ibid., I. 
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supported by Brahman which is the only possible support of avidyá, because 
everything else, being itself a superimposition of avidya, must imply some 
other support." The content (visaya) of avidya is also none other than 
Brahman (Cit), because the knowledge of Brahman can destroy only that 
ignorance which has Brahman for its content. Unlike other Advaitins 
who hold that in jivanmukti ignorance is totally destroyed by Brahmajnana, 
though owing to the karma momentum (sariiskara) the body persists, 
Vimuktatman holds that a trace of ignorance (avidya-lea) also remains 
with the prarabdha which holds the body till final emancipation 
(videhamukti) is attained. 

The most distinctive feature of Vimuktatman’s view is regarding the 
nature of the cessation of avidyā. At first he holds it to be an entity of a 
fifth kind, other than sat, asat, sadasat, and anirvacaniya.* Cessation of 
avidya cannot be sat (real), as such a view would hurt Advaitism. It cannot 
be asat (non-existent), as then it would be never achieved. It cannot be 
both sat and asat, these being contradictory. Nor can it be anirvacaniya 
(indeterminable), as it is the negation of the anirvacaniya avidya. Thus it 
must be of a fifth category other than these, But in the last chapter of 
Istasiddhi, where Vimuktatman deals with this problem exclusively, he 
admits the cessation of nescience to be as indeterminable as nescience 
itself, The destruction of the false entity must also be false. Everything 
other than Brahman is false and indeterminable. 


ANANDABODHA'S VIEWS 

Anandabodha (eleventh century) is the author of three works, viz. 
Nyàya-makaranda, Nyaya-dipavali, and Pramana-mala, of which the first 
is the most celebrated. In this he refutes the multiplicity of selves as 
advocated by the Sarnkhya philosophy and the apparent difference of objec- 
tive entities. Differences are not in the nature of things. Everything other 
than Brahman is false owing to its being perceived (dySyatva). This 
dríyatva has been accepted by the later Advaitins as a probans (hetu) to 
infer the falsity of the world. Anandabodha adds a new definition of falsity 
as being different from the real (sadbhinnatvari mithyatvam). Avidya, 
which is neither negative nor positive, is supported by Brahman. Thus, 
avidyü is positive in the sense that it is non-negative. He has proved 
uncompromisingly that cessation of avidya is an entity of a fifth category. 
It cannot be sat like Brahman or asat like the hare's horn, or sadasat which is 
contradictory, or anirvacaniya which implies avidy@. Brahman is self- 
shining consciousness. Consciousness, which is one and unlimited, is 
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called cognition when limited by objects as its adjunct. When the adjunct 
(object) falls off, the consciousness remains as a homogeneous whole, which 
is the self-shining supreme Self. 


TENTH AND ELEVENTH CENTURY ADVAITINS 

The tenth and eleventh centuries produced more writers on Advaitism ; 
but their works contain very little that is original. One of them, Gangapuri 
Bhattaraka, the author of Padartha-tattvanirnaya, is known for his view 
that Brahman is the changeless stuff (aparinami upüdana) and Maya the 
mutable stuff (parinami upadana) of the world. It is for this reason that 
both. existence (sattva) and insentience (jadya) are found to persist in the 
world. Another is the author of Prakatartha or Prakatartha-vivarana, a 
commentary on the Sankara-bhàgya of the Brahma-Sütra. He has drawn a 
line of distinction between Maya and avidya. Maya, which is the material 
cause of the world, is one and all-pervading. Avidya is the limited part 
of Maya ; it is the individual ignorance, different for each soul. The 
reflection of Brahman in Maya is Isvara, and the reflections of Brahman 
in individual ajñānas are the Jivas. Thus Maya and avidyà (ignorance) 
are the conditions or adjuncts of Iévara and the Jiva respectively. ‘The 
epistemological principles enunciated by Padmapada and Prakü£itman 
were greatly developed by the author of Prakatürtha. He defines cognition 
as a transformation of the mind which manifests consciousness. The mind, 
which is made predominantly of the cognitive element (sattva-pradhana), 
is extended like a stream of light to an object and is transformed into the 
likeness of the object. The self-shining consciousness is reflected upon the 
transformed mind, revealing the mind with the object. Thus it is the 
union of the object with the self-luminous consciousness that leads to its 
perception, Such union does not occur in the case of mediate cognitions 
like inference etc., because there the transformation of the mind takes place 
within, without any actual contact with the object. Ramadvaya and others 
were much influenced by the views of the author of Prakatartha. 

In the eleventh century, one Kularka Pandita propounded his peculiar 
modes of logical syllogism, called the mahavidya anumana.  Citsukha, 
Amalananda, Anandajiiana—all refer to these mahavidya syllogisms in their 
writings. Bhatta Vadindra, an Advaitin of the thirteenth century, wrote 
his Mahavidya-vidambana evidently to refute the mahavidya syllogisms. 
Opposition to Advaitism came also from the Visistadvaita schools of the 
‘Vedanta associated with the names of Srikantha and Ramanuja. The 
Advaita doctrine of indefinableness (anirvacaniyatva) was losing ground 
before the vehement efforts of the logicians, whose main purpose was to 
prove that whatever is knowable is definable and real. 
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Sriharsa (twelfth century) was the author of many works of diverse 
interests, some of which have been mentioned in his Naisadha-carita. But 
his celebrated philosophical woyk is Khandana-khanda-khadya which 
literally translated means "the sweets of refutation’ or ‘the tonic of 
refutation’. The work aims at establishing the pure self-shining conscious- 
ness (Brahman) as the only reality by refuting all arguments put forward 
by the Naiyayikas and the Vaisesikas to support the reality of the pramanas 
(the means of valid cognition) and the prameyas (the objects of valid 
experience). Sriharsa attempts to prove that all empirical experiences and 
their objects are but conventional relative truths, having no ultimate 
reality in them. This negative method of destructive criticism (khandana), 
originally started by nihilistic Buddhist philosophers like Nagarjuna, 
Candrakirti, and others, was first avowedly applied by Sriharsa in the 
field of the Advaita Vedanta and was followed by Citsukha, Ananda Giri, 
and others. Though mainly occupied in refuting the definitions of the 
logicians, Sriharsa has also criticized some views and definitions of the 
Mimümsakas and the Buddhists. He admits the similarity of his phi- 
losophy to that of the nihilists (Sanyavadins) ; but he promptly points out 
the difference too, saying that while the Buddhists hold everything to be 
indeterminable and false, the Brahmavadins (Vedantins) hold knowledge 
(vijfiána) to be self-evident and real ;** that while the former hold that the 
world does not exist outside cognition, the latter assert that the world, 
though indeterminable as sat or asat, is different from cognition. 

Sriharsa proceeds to refute the categories (padarthas) established by 
the Nyàya and Vaisesika philosophies. According to them, it is by 
testimony (pramana) and definition that the categories or things are 
established (laksana-pramanabhyam vastusiddhih). The reality of pramana 
(the means of right cognition) is untenable, because prama (right cognition) 
and its means (karana) are indeterminable.^ Pramü cannot be defined as 
knowledge of the real nature of an object, because the real nature is not 
determinable. Nor can right cognition be defined as correspondence of 
the cognition with its object," because such correspondence, which means 
similarity, is also impossible to be determined. Similarity in certain points 
may be found even in the case of errors. All other possible definitions of 
pramā like proper discernment, defectless experience, uncontradicted 
experience, etc. are all untenable. Instrumentality (karanatva) is also 
indefinable, as is the operative function (vyapara) which is said to 


? Khandana-khanda-khadya, Y. 
* Tbid., I. 
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constitute the definition of the instrument (karana). Thus Sriharsa refutes 
being (bhavatva) and non-being (abhavatva), the general categories of the 
logicians, on the ground that bhava cannot be defined as existent by itself, 
because abhava also exists. If abhavc is defined as negation of bhava, 
bhava is no less a negation of abhava. The Nyàya definition of dravya 
(substance) as gunasraya (the support of qualities) or samavayi-karana 
(inhering cause) is also untenable. Even a quality like colour is known 
to be the support or the inhering cause of qualities (viz. number) when ` 
wé think of one colour or two colours. After refuting the Nyaya defini- 
tions of quality (guna) and universals (samanya), Sriharsa refutes the N yaya 
concepts of relation like adhàratva (subsistence) and visaya-visayi-bhava 
(subject-object relation). The definition of cause as immediate antece- 
dent is also faulty, since no cause other than the causal operation 
(vyapara) is immediately antecedent. He refutes the definitions of percep- 
tion, inference, invariable concomitance (vyapti), and other allied matters. 
The definitions of all the different fallacies have also been refuted. It 
must be understood that by refuting the definitions, Sriharsa has only 
denied the ultimate reality of things or the categories, but not their 
practical value. He does not deny the apparent difference of things,“ nor 
the practical validity of the pramanas.* Perceptions, being concerned 
with and limited to present individual things, are not competent to negate 
the universal ultimate reality of oneness. -Thus Brahman alone is the 
reality, the world of difference being all indeterminable. 


CITSUKHA'S ELUCIDATIONS AND REAFFIRMATIONS 

Sriharsa's work, Khandana-khanda-khadya, has many commentaries of 
which those by Anandapürna and Sankara Migra are the most current. 
Citsukha, who was a prominent follower and commentator of Sriharsa, 
probably lived in the earlier part of the thirteenth century. He is the 
„author of many important commentaries, such as Bhasyabhava-prakasika 
on the Brahma-Sittra-bhasya of Sankara, Abhipraya-prakésika on Mandana’s 
Brahmasiddhi, Naiskarmyasiddhi-tikà on Sure£vara's Naiskarmyasiddhi, and 
the commentaries on Anandabodha’s Nyaya-makaranda and Sriharsa’s 
Khandana. But his most important independent work is Tattva-pradipika 
or Citsukhi which was commented on by Pratyagbhagavat in his Nayana- 
prasadini. In this work, Citsukha exerts himself not only to refute the 
Nyaya and Vaisesika categories as Sriharsa has done, but also to establish 
some of the fundamental points of the Sankara Vedanta by carrying out a 
subtle analysis and. interpretation of them. He interprets the Advaita 

42 Ibid., T. 
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concept of the self-luminosity (svaprakáéatva), the concept of the. Self as 
consciousness, the nature of avidya, the nature of falsity (of the world), 
the nature of illusion, realization of Brahman, jivanmukti, final liberation, 
and such other points. i , 

The Vedantic concept of selÉluminosity was elaborately analysed by 
Citsukha and formally defined as that which, without being an object of 
cognition, can be immediately experienced or intuited. This definition 
does not apply to anything other than the Self which is self-luminous 
consciousness. It is only the Self that is clearly distinguished by this defini- 
tion, as the Self is not an object of cognition, being consciousness itself. 
If it were cognized like an object, it would require another consciousness 
to reveal it, and would thus involve a vicious unending series. On the 
other hand, if this Self were not self-effulgent, the world would turn blind, 
there being nothing to reveal it. This definition also excludes the Bud- 
dhistic concept of self-revelation, which implies revelation of consciousness 
by itself (svavisayatva), which, according to the Vedantins, is a contra- 
diction, as it holds the same thing as subject and object simultaneously. 
The Self is of the nature of consciousness as it is also immediate without 
being the object of any cognition. Citsukha gives his definition of falsity 
as the non-existence of things in that’ which is supposed to be their stuff or 
locus.” The falsity (mithyatva) of illusory silver is its non-existence in 
the mother of pearl which is considered to be its locus., The world is also 
false, i.e. it does not exist in its locus Brahman, though it exists empiri- 
cally. Citsukha proves the falsity of the objective world (dríya) also, by 
showing the inexplicability and falsity of the subject-object relation. 

Avidyà or ajñāna is a beginningless positive entity. It is called positive 
only in the sense that it is not negative. It is not the negation or absence 
of knowledge. Ignorance is not perceived by any sense process but is 
directly perceived by the self-shining consciousness (saksin). Just before 
the cognition of an object there is ignorance covering the object which is 
then experienced by the saksin as having been unknown (ajñātatayā). ‘Thus 
all things are objects of the witnessing consciousness (saksin) either as known 
or as unknown." The saksin, according to Citsukha, is none other than 
the pure Brahman which is inthe Jiva as its unchanging background. 
Citsukha explains error as the experience of a false presentation of an 
indeterminable nature (anirvacaniya-khyati He refutes the Prabhakara 
theory of akhyati which means that in error there is only a mental omission 
(asarisargagraha) and not an act of commission. He refutes time (kala) 
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as a separate category, as there is no testimony to prove it, Such is also 
the case with space (dis). Our knowledge of space depends on a sense of 
relativity. The numbers two, three, etc. are also mental constructions, 
Things are by themselves one and single. Thus Citsukha refutes the cate- 
gories of Nyaya and Vaisesika, like dravya, guna, etc. to prove the indefi- 
nableness and falsity of the world. On fundamental points such as the 
nature of avidyà, the nature of its cessation," the support of avidya, the 
state of jivanmukti, etc. he has accepted and supported the views of his 
predecessors like Sure$vara and others. He accepts, however, the view of 
Vimuktatman that there are as many nesciences as there are cognitions. 


FOURTEENTH CENTURY CONTRIBUTIONS 

Anandajfiana or Ananda Giri (fourteenth century) who is well known 
to the Vedantins as a commentator on all the bhasyas of Sankara, is also a 
polemical writer in the line of Sriharsa and Citsukha. In his Vedanta- 
tarka-sangraha he tries to refute all the Vaisesika categories like dravya, 
guna, bhava, abhava, paramanu, jati, samavàya, etc. In his conclusions 
and in his interpretations of the Advaita Vedanta, he has followed his prede- 
cessors Anandabodha and others. Avidya or ajñāna, which is an indeter- 
minable false entity, must be the stuff of this false world. Ajñāna is one 
and is supported by Brahman. 

The most celebrated author of the fourteenth century is Vidyaranya 
Madhava, brother of Sayanacarya (the great Vedic commentator) who 
wrote Pancadasi, Vivarana-prameya-sahgraha, Jivanmukti-viveka, Sankara- 
‘digvijaya, etc. besides his renowned philosophical compilation Sarva- 
darsana-sangraha. He also wrote Brhadaranyaka-varttika-sira, a summary 
of Sure$vara's Brhadaranyaka-bhasya-varttika, He followed the line of 
Prakasatman (Vivarana) in his interpretations. His most popular work is 
Paficadasi. In its fifteén chapters Vidyaranya deals with different Vedantic 
topics of metaphysical and spiritual importance. At the very outset he 
establishes consciousness as a changeless, undivided, self-luminous entity 
which neither rises nor sets. Even in dreamless sleep there is an abiding 
consciousness which stands as witness to the dreamless state, as is proved 
by the subsequent remembrance of that state. It is the eternal self. This 
self is of the nature of bliss, because it is the most beloved among all things. 
Our worldly experiences of pleasure would have been impossible if this 
self as bliss had been completely obscured or completely unobscured 
(revealed). It is avidyà that obscures the infinite bliss and makes us what 
we are. Vidyaranya differentiates the self (svayam) from the ego (aham), 


“ Ibid., IV. 
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stating that the former (svayam) is common to all persons (first, second, 
and third) while the latter (aham) is not so, being confined to the first 
person only. Unlike Suresvara and Sarvajüatman, Vidyaranya holds the 
süksin to be a fourth kind of the ofte consciousness, the three others being 
Brahman, Isvara, and the Jiva. In a separate chapter he deals with the 
nature of the saksin as the substratum (adhisthana) of the illusory imposi- 
tion of the two kinds of bodies, the gross and the subtle, of which it is the 
unchanging witness. ' Vidyaranya draws a line of distinction between Maya 
and avidya which are adjuncts to Isvara and the Jiva respectively. Both 
Isvara and the Jiva are reflections of Brahman. 

Another important figure in the fourteenth century is Ramadvaya, the 
author of Vedanta-kaumudi and its commentary Vedanta-kaumudi- 
vyükhyüna. This work is celebrated for its contribution to epistemological 
speculations as well as for its merits in interpreting the Advaita conclusions. 
Later in the seventeenth century, Dharmarajadhvarindra wrote his 
Vedanta-paribhasa with similar epistemological discussions, which differed 
from Ramadyaya’s on some points. In defining right knowledge (prama) 
Ramadvaya has accepted the theory of correspondence. A cognition which 
corresponds to its objects is a right one. This is quite different from the 
definition given by Dharmaraja, with whom right knowledge must have 
for its object what was previously unknown and what cannot be contra- 
dicted. ‘Thus, Ramadvaya’s definition is more realistic than that of 
Dharmaraja. The pure consciousness limited or conditioned by the 
antahkarana (mind) is the knower (pramatr), and it, being connected with 
the object through mental modification (vrtti), becomes one with the object- 
consciousness (i.e. consciousness limited by the object). Thus both the 
subject and the object, being connected in the same cognitive function 
(vriti), are revealed in the cognitive consciousness connected as ‘This is 
known by me’.* Vrtti (cognitive operation) breaks through the veil of 
ajidyà which covers every object superimposed on consciousness by avidya. 
Thus, unlike the view of Anandajíiana, there are as many ajiianas or 
ajfiüna veils as there are cognitions, each cognition removing only one 
ajñāna. The problems of the origination of validity in knowledge and the 
awareness of validity have also been discussed by Ramadvaya and Dharma- 
raja. Validity (pramanya) is produced in a cognition spontaneously 
(svatah), i.e. it is not derived from any source other than the conditions 
of a cognition. Awareness of the validity is also spontaneous, ie. every 
cognition is known as valid if it is not invalidated by subsequent knowledge 


*5 Vedanta-kaumudi, '"Vriterubhayasamlagnatvácca tadabhivyakta-caitanyasyüpi _ tathátvena 
mayedam viditam iti sarhslesa-pratyayah." 
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of a defect (dosa). But the invalidity (aprámanya) of a cognition is pro- 
duced by defects (distorting elements) and is known by a subsequent 
knowledge (inference etc.). 


* 


PRAKASANANDA'S SOLIPSISM 


One of the most striking figures among the post-Sankara Advaitins is 
Prakasananda (fifteenth century or the earlier part of sixteenth century) 
who propounded in his Vedanta-siddhanta-muktavali (commented upon by 
Nana Diksita) the doctrine of Drsti-srsti-vada or Vedantic solipsism, the 
germs of which are to be traced to the writings of Gaudapada, Mandana, 
Vacaspati, and even to some statements of Sahkara.^ While in the hands 
of Satikara’s followers the false world was growing more and more real 
with Maya as its material cause, Prakasananda’s doctrine was a strong blow 
to the growing Vedantic realism. To Sankara and his followers, the world 
is as real as the subject (mind). But to Prakasananda the world is nothing 
more than its perception (dystireva srstth). Everything other than Brahman 
is perceptual (pratibhüsika), having no existence outside perception 
(ajnatasattva), Avidya (nescience) is one, and there is only one Jiva who 
feels bondage through ignorance in this world, which exists only in his 
perception and only at the time of his perception. There is no grade of 
existence called vyavaharika (phenomenal). The world should be regarded 
as false and pratibhasika as the 'shellsilver' (shell mistaken for silver), 
Avidya (ignorance) has both for its support and its object the pure Self 
which, having achieved individuality (jivabhava) through the adjunct of 
ignorance, conceives this universe, consisting of gods, animals, etc., 
all being as imaginary as in a dream. The seeming plurality of Jivas is 
due to the plurality of bodies. The one infinite Self, which is of the 
nature of self-luminous consciousness and bliss, has imagined itself to be 
a worldly Jiva through its own ignorance." When, again, this Jiva hankers 
atter freedom, it resorts to the prescribed means of Sravana etc., all imaginary 
as in a dream, and regains its real state of freedom by destroying its 
ignorance. Then, of course, no other’ Jiva or the world remains. Thus, 
Prakasananda supports Ekajivavada (the ‘soleity’ or oneness of the Jiva) 
as the basis of his extreme form of subjective idealism (Drsti-srsti-vada). 

With regard to the causality of Brahman and ajfiana, he holds ajñāna 
to be the cause (stuff) of the world, because Brahman being unchangeable 
cannot be a cause. Brahman is said to be the cause of the world only due 


“ Brhadáranyaka-bhasya, "Kaunteyasyaiva Radheyatvavat avikriyasya . . . ütmanah anādy- 
avidyavasat jivabhavah." 
^" Vedanta-siddhanta-muktavalt, “Eka eva atma paripürnah | svayamprakasanandaikasva- 
bhavah svajnanavasat jwah .... 
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to Its being the ground or locus of avidya.** The world is only an apparent 
transformation (vivarta), a seeming duality experienced by Brahman. In 
reality the world does not exist, hence it cannot be experienced at all. 
The theory of transformation, is also*a plea put forward for the satisfaction 
of the ordinary intellect. From the view-point of the Upanisads, Maya 
and the world are as non-existent (tuccha) as is the hare's horn. He also 
refutes the theory of jivanmukti on the ground that no prarabdha (karma 
that has begun to bear fruit) or trace of ignorance can persist after self- 
realization. A Vedanta teacher, though he is an illusory production and 
not a mukta (liberated), may instruct and lead to truth, just as the Vedas 
do." He speaks of the ultimate reality as neither dual nor non-dual, but 
as pure Self of the nature of compact consciousness. 


APPAYA DIKSITA OF THE BHAMATI SCHOOL 

Appaya Diksita (sixteenth century), a versatile scholar and a syncretic 
Advaita writer, is the author of a large number of books of which Vedanta- 
kalpataru-parimala (a gloss on the commentary on Bhamati) and Siddhanta- 
lesa-sangraha (a compilation of the views of the different interpreters of 
Sankara Vedanta) are held in high esteem. Though a strong supporter of 
the Advaita interpretation of $aükara, he also wrote the commentary 
Sivürkamani-dipika on Srikantha’s Saiva commentary on the Brahma-Sütra 
in which he has supported the doctrine of the qualified Brahman, Siva, as 
the highest entity. He says that the main interest of the Advaitins is in 
establishing the one undivided Atman and not in explaining the facts of 
the empirical world. 


MADHUSODANA, THE DIALECTICIAN AND SYNCRETIST 


The most towering figure among the later post-Sankara Advaitins is 
Madhusüdana Sarasvati (sixteenth century) who wrote a large number of 
works, the chief among them being Advaitasiddhi, Advaita-ratna-raksana, 
Vedanta-kalpa-latika, besides his commentaries like Siddhànta-bindu, 
Samksepa-Sariraka-sara-sangraha, etc. But his masterpiece is Advaitasiddhi, 
the last word yet on the Advaita philosophy, which enabled Advaitism to 
withstand successfully the vehement attacks from the great logician and 
dualist Vyasa Tirtha, the author of Nyayamrta. Advaitasiddhi has at least 
three commentaries, the chief being the Laghu-candrika by Brahmananda 
Sarasvati. Vyasa Tirtha refutes the definitions and arguments of falsity 
presented by the Advaitins. So at the very beginning of Advaitasiddhi, 


*! Vedanta-siddhanta-muktavali, ‘Brahmajfanat jagajjanma Brahmano'karanatvatah, adhi- 


$Sthanatva-mütrena karanath Brahma_giyate.’ LI we DR de 
52 Vedanta-siddhanta-muktavali, ‘Kalpitopyupadesta syat yathasgstrarn samadiset. 
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Madhusüdana refutes the objections of Nyayamrta and strongly supports 
all the five definitions of falsity enunciated by his predecessors, viz, 
(i) difference from both the existent and the non-existent, (ii) the character 
of being negated on its own ground, (iii) the character of being negated 
by a right cognition, (iv) the appearance of something on the locus of its 
non-existence,^ and (v) the character of appearing as existent, though 
different from the real. Falsity does not mean non-existence like that of 
the hare's horn, which never even appears to exist nor serves any purpose. 
Yet it is different from the reality which is eternal and unchangeable. 
The world appears to exist where it does not really (absolutely) exist. "The 
probans (hetu) put forward by the Advaitins to infer the falsity of the world 
is also faultless, Objectivity of cognition (dySyatva), insentience (jadatva), 
and limitation (paricchinnatva) are correct and sufficient proofs to establish 
the falsity. 

Another contention of Vyasa Tirtha is that if the falsity (of the world) 
be correct, non-dualism will be disturbed. If the falsity be incorrect, the 
world becomes real. To this Madhusüdana's answer is that dr$yatva being 
the determinant of falsity, falsity, being knowable, is as false as the known 
world. Reality and falsity, having no coexistence anywhere, are contrary 
entities ; but they are not contradictory, so that the negation or falsity of the 
one may not go against the existence or reality of the other. Both reality and 
falsity are absent in the non-existent (asat) like the hare's horn, just as 
both the contraries cow-hood (gotva) and horse-hood (asvatva) may be 
negated in an elephant. 'Thus both reality and falsity with regard to the 
world are false, as both of them are empirical and cognizable (dríya). 
With the knowledge of Brahman both of them are negated. The world 
appears to be rcal (sat) only because it is superimposed on the real Brahman 
as its ground. It is the reality of Brahman that is perceived in things, in 
cognitions like ‘san ghatah’ (the jar exists). 

Madhusüdana supports many of the conflicting theories separately and 
independently, implying thereby that any of the theories may be resorted 
to in explaining the indeterminable false world, the main interest of the 
Advaitins being in the one absolute Brahman. Thus he analyses and 
accepts the unity as well as the plurality of the Jivas, the unity as well as 
the plurality of nesciences, Brahman as well as the Jiva as the locus of 
nescience, the objectivity of the world as well as the Vedantic solipsism 
(Drsti-srsti-vada), and so on, He prescribes the different theories for 
different Vedanta students according to their fitness (adhikara). Himself 
a bhakta, he could easily harmonize bhakti with the Advaita doctrine of 


? Mentioned in Citsukhi as an alternative. 
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attributeless Brahman. ‘Thus, just after the chapter where he strongly 

affirms the formlessness of Brahman, he indulges in a highly emotional 

description of his deity Krsna who, he says, is the ‘highest’ known to him, 
LI 


OTHER DEVELOPMENTS 

Kagmiraka Sadananda (seventeenth century) who was a great polemic 
and refuter of all the antagonistic doctrines and systems of philosophy, 
shows, like Madhusüdana, a syncretic spirit with regard to the theories of 
reflection and limitation in defining the Jiva, supporting both of them and 
stating that these theories do not much concern the Adyaitins. In his 
excellent work Advaita-brahmasiddhi, Sadananda supports Ekajivavada 
(the theory of one Jiva) and Drsti-srsti-vàda as the chief and final Vedantic 
conclusion. 

Besides the authors and interpreters discussed above, there has been, 
in almost every century, a galaxy of Advaita writers who wrote commen- 
taries and independent treatises on Advaita Vedanta. Mention may be 
made of Vedanta-nyaya-bhiisana by Svayamprakasananda and Varttika by 
Narayana Sarasvati which are commentaries on the Sankara-bhasya of the 
Brahma-Sütra. à 


DISTINCTIVE FEATURES OF ADVAITISM 

Advaitism is not idealism, as the term is generally taken to mean. It 
is rather ‘Brahmanism’, if the term is allowed. Not only the objective 
world, but the subjective also is a superimposition (illusory construction) 
on.the subject-object-less pure consciousness which is Brahman. Fully 
conscious of the impossibility of explaining the manifold world by one 
attributeless Brahman, it refers to Maya, an indeterminable false principle, 
which must be the cause of the indeterminable world appearance and the 
cause of errors and falsities. It is only Maya that explains all facts and 
phenomena, which are also indeterminable when thoroughly analysed and 
examined. Maya is a neither-existent-nor-non-existent entity, and therefore 
does not affect the non-dualism of the absolute reality, Brahman. It is the 
source of relativity—time, space, and causality. It does not exist at all 
from the standpoint of the Absolute, though it is indeterminable (anirva- 
caniya) from the standpoint of reason. Pure Consciousness (Cit. Brahman) 
is the absolute ground which cannot be doubted or denied. 

Advaitism has proclaimed the freedom of the soul of man and dis- 
covered its immense potency and possibility. By declaring the individual 
soul (Jiva) as Brahman, it has placed the soul above everything ‘else. 
Although theistic, Advaitism has shifted the centre of gravity of Indian 
thought from an external God to the soul of man. In addition to its 
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sublimity and uniqueness, Adyaitism is ‘an accommodating: doctrine’ (Nirvi: 
rodhavada), as the great master Gaudapada calls it. It can accommodate all, 
placing each in its proper place in the panorama of world thought, leading 
all to the ultimate reality of Oneness. - It is this spirit of accommodation 
and synthesis which places the Vedanta on a glorious pedestal and claims for 
it the status of the world philosophy of the future. 
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PHILOSOPHY OF THE BHAGAVATA 


HE Bhagavata purports to be only one among the various Sarnhitas or 

compilations which have been handed down by word of mouth in the 
form of folk-songs, ballads, hymns, and instructions, current among the 
masses as well as among kings. The compiler of the Bhagavata takes 
Sri Krsna's life and teachings as the quintessence of all scriptures. ‘Though 
the book deals with the five topics which characterize the Puranas, its 
main and central theme is God. ‘The stories are meant only to illustrate the 
principles and way of life of the Paramaharhsas or people who see God in 
everything and renounce all worldly ambition for the sake of the enjoyment 
of the love and service of man as the highest manifestation of God. 


PHILOSOPHICAL OUTLOOK 


The Bhagavata is a gospel of divine life and not a text-book of systematic 
philosophy as ordinarily understood. Its philosophy is based upon the 
actual direct experience of the absolute Reality attained in the first instance 
by Sri Krsna in a state of superconsciousness and afterwards corroborated by 
the similar experiences of a host of his disciples. This actual direct 
experience of the absolute Reality is known as vijñāna and the rational 
philosophy built on it as jñāna. 

This philosophy has its theoretical as well as its practical aspects, 
known respectively as Brahmavada and Bhagavata Dharma. From the 
standpoint of vijüüna it is admitted by all teachers that Bhagavat is the 
only absolute, independent Reality; and dharma, the means of realizing 
Him through complete surrender to His grace. Both the aspects are non- 
dualistic from the standpoint of vijñāna, and dualistic from that of the 
relative knowledge gained in thé other three states, viz. of waking, dream, 
and dreamless sleep. 

The essence of this philosophy is that Brahman or Atman is the only 
absolute Reality and that the whole universe, including body, mind, and 
ego, is only an expression in name and form of this Reality and as such 
has no independent existence of its own. This view of the absolute 
Reality must, however, be distinguished from pure pantheism. In the 
latter, God fully exhausts Himself in manifestation as the universe. He 
is not limited or affected by the phenomenal universe according to the 
Bhagavata. He exists beyond phenomena and even in their absence. This 
transcendence and immanence of God must also be distinguished from 
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those of Western theism. Whereas in the latter, God, man, and the world 
are always different and separate, the theism of the Bhagavata insists that 
all these are one in vijiíana, where there is no other real entity to be 
transcended or to be immanent in. The transcendence and immanence of 
God are predicated only in relative consciousness. 

The Bhagavata accepts four pramünas as aids which point out this 
ultimate essence of the universe, viz. perception, inference, the tradition 
of the spiritual experience of saints, and the Srutis. All these merely point 
to the essential reality of the non-dual Brahman only, They are primarily 
capable of proving only the unreal and ephemeral nature of the phenomena 
experienced in the three normal states of consciousness. They can never 
actually prove the existence of Brahman, but only help to remove mis- 
understandings. Brahman is self-effulgent and self-evident and requires 
no proof. Even the Srutis are incapable of describing or proving Brahman. 
It exists as the very stuff and substratum of phenomena and can actually be 
experienced. by any practised, concentrated, and pure mind, by an analysis 
of the thret states. Such an analysis shows that there is an inner witness 
of these three states which remains unchanged even in the midst of the 
change’ of states, and which alone can explain the fact of memory of the 
three states. Every act of normal knowledge therefore involves also the 
knowledge of this pure Consciousness. It is this pure Consciousness or 
Cit that constitutes the real essence of Sat, the cause and support of the 
universe, 

This basic, essential, and absolute pure Consciousness, as realized in 
vijnana, is described in the text as the Paramatman, Pratyagitman, 
Brahman, Purusottama, Aksara, Turiya, Bhüman, etc. as in the Upanisads. 
The Bhagavata calls it also by such other names as Krsna, Vasudeva, 
Narayana, Hari, etc. It is, however, beyond words and thought and 
free from all attributes and limitations. It can be grasped or experi- 
enced only when all obstructions are removed. It can be correctly 
characterized, if at all, only negatively in terms of the neti, neti—‘not this, 
not this'—of the Upanisads. It is that which is beyond Maya and therefore 
absolutely inexpressible by any thought, word, or activity. "The:text uses 
all these negative descriptions of the Absolute, only to give the reader at 
least some idea of the final goal of all spiritual endeavours. 

From the standpoint of normal consciousness, however, this Absolute 
is described positively as an impersonal super-person, the creator, main- 
tainer, and the final refuge of the whole universe of mind and matter. 
He is its material, efficient, final, and first cause, present in His entirety 
and in undiluted glory in every atom of the universe, regulating every 
thought, feeling, and activity from inside and outside, without Himself 
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being in the least affected by the world process or phenomena. He is the 
parent, teacher, friend, and the Lord of the universe, wielding the infinite 
power, Maya, and yet ever gracious in bestowing upon His devotees all 
the fruits of their actions according to their deserts, and leading them to 
the ultimate goal of union with Himself, He is the embodiment of infinite 
beauty, love, and bliss, of the highest goodness, holiness, and truth, and 
is the source, ground, and goal of all values. He takes whatever form His 
devotees desire to worship Him in, though at the same time He continues to 
be formless. He is therefore also described as the highest and the twenty- 
sixth among the tattvas. Form is sometimes described as being attributed 
to Him only by the ignorance of man for purposes of devotion, and some- 
times as actually assumed by God, just as He assumes the form of any other 
object. At other times, again, these two ideas are combined:in a more 
comprehensive doctrine according to which the formless, attributeless God 
assumes different forms and attributes through His own Maya in order to 
bless the devotees according to their desire. Even the devotees themselves 
transcend these names and forms in their highest spiritual experience, and 
God shows His form to the devotees only temporarily and. withdraws it 
afterwards. The emphasis of the text is on this personal God with form . 
as more suited to love, devotion, and worship. 

One such favourite ideal form of God and His attributes is described 
in the text symbolically on the basis of the experience of saints, and the 
symbolism is explained. The personal God in this particular form is not 
merely an abstract imaginary entity but a concrete being. All their heart's 
worship, love, and adoration were showered upon Him alone. The 
psychological necessity of understanding the unknown only in terms of the 
known, the ontological fact of all creatures being in essence only God, the 
Sruti statement of the identity of Brahman with a realizer of Brahman, the 
traditional practice of worshipping the guru and men of realization as God, 
Sri Krsna’s express declarations and demonstrations about His own divinity, 
the-religious faith that God Himself is the only guru, and spiritual expe- 
riences of the saints in which God appeared to them only in the form of 
Krsna according to their desires and in which they merged into and emerged 
from the Absolute in samadhi—all these justify the conviction of the saints 
and devotees that not only was Krsna God, but God was none else than 
Krsna. In fact, it is only in response to the desire of the devotees of 
Krsna to purify themselves by listening to His glories that the Bhegavata 
was composed and narrated. The doctrine of vyühas, wherein not only 
Sri Krsna but also His relatives were deified, shows how God was conceived 
only in terms of Krsna. The transplantation of even the earthly Vrndavana 
to the celestial regions and the idea of God enjoying His eternal dance with 
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the gopis there point to the same conclusion. It also explains why all the 
incarnations are treated as only avatāras of Krsna. 

No doubt this personal God is sometimes called Visnu, but the Visnu 
of the Bhagavata is only an idealized form of Krsna and is thus entirely 
different from the Visnu of the Vedas. Though this aspect is not unknown 
to the text, it gives Visnu a higher status as one of the trinity, functioning 
as preserver and protector and as identical with the Absolute in His highest 
state. As the highest personal God, one with the Absolute, Visnu is 
identical with the. Siva of the Saivas. The same sages are represented as 
devotees of both Visnu and Siva. Rudra and Visnu are themselves described 
as vying with each other in recognizing themselves in each other. 


BHAGAVAT AND AVATARA 

Bhagavat is one of the central concepts of the text. Etymologically it 
means ‘one who possesses or has realized bhaga’, which, derived from the 
root bhaj, implies, true to its Vedic sense, 'the gracious Lord', 'the adorable 
One', who loves to bless His devotees with the recovery of their lost 
inherent divinity. Hence it is applicable to all rsis and holy men possess- 
ing the required virtues of imparting grace to fallen humanity. Nowhere 
in the Srutis is the word used as the name of God Himself. And the 
Bhagavata is true to this tradition as is amply borne out by its usage of 
the term throughout the text. But it has extended the application of the 
term to both the personal God and the Absolute; and therein lies. its 
uniqueness. But since it has been imitated by all theistic literatures of 
the land, this has come to be regarded as the sole meaning of the word. 

Although the same divine man is often termed Bhagavat and avatara, 
there is a slight difference in the connotation and implication of the two 
words. In the latter concept, it is God that is seen as a person for purposes 
of love and worship, whereas in the former, it is a human being that is 
deified and worshipped as God. The avatāra is Bhagavat, but Bhagavat is 
rot necessarily an avatüra. While any Jiva can become a Bhagavat by 
effort, an avatüra is not a Jiva but a special manifestation of God. The 
word avatara has been used in the religious literature of the Hindus in 
a number of senses, the most widely accepted being, however, the sense of 
descent—the avatàra is one who brings down the kingdom of heaven on 
earth. "There is a difference, according to the Bhagavata, between an 
ordinary man of realization and an avatara. The former is only a Jiva, 
whereas the latter is God Himself. While the former represents the ascent 
of man to Godhood, the latter represents the direct descent of God to 
humanity. While the birth of the former is the inevitable result of his 
karma, the birth of the latter is the result of free choice. While the Jiva 
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takes up the body only for his own sake, the ava/ara incarnates only for the 
sake of saving others. Whereas the former's body is still under the sway 
of his prarabdha karma, the latter has no such prarabdha at all. If God's 
manifestation as the universe and His omnipotence and grace are once 
admitted, there is nothing unreasonable in supposing that He can also 
assume a special and unique form as an avatara, fully retaining conscious- 
ness of divinity from His very birth. "Though it is sometimes said that the 
purpose of the avatara is the destruction of evil-doers, the so-called destruc- 
tion is only a poetical and allegorical description of the destruction of their 
wickedness by purifying their minds for the purpose of redeeming them. 
So, along with the virtuous, even the wicked are saved by being restored 
to their natural form. The real object of an avatara is therefore only to 
protect all by placing before them an aborable object wherein the glories 
of God are fully manifested and to which worship can be offered sponta- 
neously. It is only the avatüra that sees both the Absolute and the 
manifested world simultaneously and can teach the world about the 
Absolute. Even the highest Vedantic truths would have remained but 
theories, had not God appeared as man and actually demonstrated how 
they could be put into practice and perfection attained here and now. 

Historically, the avatara is a man of realization engaged in the service 
of the world. Many of the avalüras such as Sanatkumara, Narada, Narayana, 
Krsna, Prthu, Rsabha, and Parasurama were actually the rsis (seers) of 
Vedic mantras. Even the apparently sub-human or semi-human avataras 
were originally only certain rsis of ancient days carrying the names of their 
clans, some of these clans themselves being named after their totems. Thus 
we find various ysis of Vedic mantras named after animals, birds, and fish, 
such as Rsabha, Sunaka, Svetasvatara, Sarpa, Kapota, Syena, Patanga, 
Matsya, etc. Many of the miracle stories and myths about some of their 
achievements might have been originally only local traditions current 
among these clans, which were later given a spiritual colour and absorbed 
into stories of the avataras. 

The number and sequence of the avatüras seem to have changed in 
the course of time. Thus the earlier texts mention only ten, whereas the 
Bhagavata mentions about forty of them by name and believes that the 
avataras are innumerable, like thousands of streams issuing from the same 
lake, overflowing its banks. In fact, it also forecasts future avatāras. It 
enunciates the general law that no part of the world need suffer at any time 
for want of a saviour, as God is always ready to manifest Himself, at the 
right time and place, to restore spiritual equilibrium, wherever and when- 
ever it is too violently disturbed. Some of these avataras are called kalàs 
of digits, some arias or smaller parts, and others amsamsas or fractions of 
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parts, according to the degree of divine manifestation. While some are 
considered to be the actual birth of God, others are regarded as having only 
the divine afflatus or ãveśa temporarily. Krsna is considered to be the most 
perfect of all the avataras, and all the others, only partial manifestations of 
Krsna Himself. 


PURUSA 

Whereas the concepts of Bhagavat and avatüra are post-Vedic, the 
concept of Purusa is as old as the ARg-Veda. All attempts to understand 
man in terms of the. material universe must prove futile, as the objective 
universe can never be known without the help of consciousness, which, 
however, is self-evident and self-effulgent. ` The highest and purest form 
of this consciousness is available only to man. Having no direct knowledge 
of anything except himself, whatever knowledge of the external world he 
has, is, according to the principle of apperception, only in terms of himself. 
Philosophically as well as scientifically, it is a fact that the external universe, 
if any, can only be known indirectly in terms of the sensuous and mental 
reactions produced by it. Therefore only this pure consciousness constitutes 
the essential reality.of man as well as of the universe. This the text calls 
the real Man or Purusa or Purusottama, manifesting Himself objectively 
as the individual and the universe ; and Krsna is the same as this Purusa 
or Purusottama. 

Progressive understanding of one's own essential nature facilitates a 
corresponding understanding of the universe also. When man considers 
himself to be only a physical body, he correspondingly regards the universe 
as constituted only of material sense objects. When he comes to know the 
mind as the more essential reality of himself, the body itself being only an 
idea, the whole universe also seems to liim to be only mental in nature, 
being waves in the cosmic mind. When, as a result of the philosophical 
analysis of the three mental states, he finds pure consciousness to be the 
essence of both body and mind, and consequently knows himself only as 
the Atman, he finds the whole universe also to be essentially the same 
Purusa who spontaneously projects the world out of Himself. Self- 
knowledge thus leads to God knowledge. The concept of Purusa is thus 
helpful in facilitating the understanding of the-identity of man, God, and 
nature, which is the central theme of the Bhügavata. 

The universe, thus pictured as an oiganism and invested with a body, 
mind, and soul, is conceived of only as à magnified edition of the avatàra. 
"The Purusa is described in various contexts almost in terms of the Purusa- 
stikta. The cosmic forms of Vamana and Krsna, revealed to Bali and 
Yasoda respectively, illustrate-this.. This Purusa is none other than God 
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who has covered Himself with His own Maya, just as a spider covers itself 
with its own web. He is the infinite, which has finitized itself only to regain 
its original infinity through an equal and opposite reaction in the form of 
world process. He has a subtle, seed form, called Brahmanda, and a mani- 
fested form, the variegated universe. The Purusa is the material cause of 
the universe, the trinity representing the efficient cause. This belief in 
the bifurcation of Godhead into the material and efficient aspects from the 
standpoint of causality, and a further subdivision of the efficient aspect into 
the trinity on the basis of the difference in functions and gumas, is very 
helpful in understanding the unity of Godhead and the divinity of the 
universe. j 


MAYA i 

While the concept of Purusa emphasizes the reality of the universe as 
existing only in God, the concept of Maya lays emphasis on the unreality 
of its phenomenal aspect as divorced from God. Maya does not exist in 
vijfiüna (self-knowledge). This is poetically described as Maya feeling shy 
to face the Absolute. It is said to be sat in relation to the phenomenal 
universe but asat in relation to the Absolute. As time, space, and causality 
exist only within Maya, no sort of causal relation can be predicated between 
the Absolute on the one hand and Maya and its products on the other. 
The world can be causally related only with Maya or the personal God, as 
all of them belong to the same plane of consciousness. The statement 
of this relationship is called Satkaryavada according to which it is the 
cause itself which is manifested as the effect, and the effect exists in a poten- 
tial form in the cause before manifestation. If therefore the personal God 
is the cause of the universe, the universe as the effect is also God Himself. 
If, on the other hand, it is only Maya that has evolved into this universe, 
then, too, since Maya is only a power of God, God is the final basis and 
support of all names and forms. 

The personal God is the wielder of this inscrutable power by means 
of which He evolves Himself into this variegated universe without being 
affected by this modification. Maya is thus not only not in perpetual 
opposition to God, like Satan or Ahriman, but is actually a helpmate and 
is, in its ultimate essence, one with Him. To show this intimate and 
subordinate relation’ of Maya to God, it is called ‘devi’. This power has 
two aspects, avidya and vidya. By the former it deludes the Jiva, and by 
the latter it redeems him from the bondage and suffering caused by such 
delusion. Bondage and freedom occur only within the realm of Maya:and 
depend respectively upon the impurity and purity of the mind. 

Within Maya, everything is relative ;.and in everything there is an 
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element of good and evil, as none is entirely free from the effects of the three 
gunas. There is nothing absolutely good except the Absolute. Relative 
good consists in approximation to the ideal of life set by such men of 
realization as Krsna, and evil is only a deviation from this ideal. But evil 

-is not ultimate, as, in the last analysis, evil also is only a form of the 
Absolute. 

The universe of waking experience is as unreal as that of a dream. 
Sometimes a distinction is made between jagat, the universe of God's 
creation, and sarisara, that created by the human mind, the former being 
considered to be more permanent than the latter. But even God's universe 
is ultimately impermanent and ephemeral, since it appears and disappears 
in regular periodic succession in the course of aeons. The whole universe 
along with the personal God and His loka disappears in atyantika pralaya 
(final dissolution). 

Maya has three ingredients or strands—sattva, rajas, and tamas. The 
whole universe is a product of the permutation and combination of these 
three when their equilibrium is disturbed by the will of God, who Himself 
remains inactive like a magnet, itself at rest, inducing movement in iron 
filings. This evolution is said to be set in motion sometimes by the avidya 
Sakti of Maya, and sometimes by the Lord's power as kala or time, svabhava 
or nature, and the karma of individuals. Kala is the cause of the agitation 
of the gunas, svabhava of changes of form, and karma of birth. These are 
not really different from God, but they manifest themselves directed 
by His wish. Evolution takes place in two stages, primary and secondary. 
Various categories or tattvas are involved in it in the first stage. These are 
differently enumerated and classified by different ysis in varying orders of 
evolution. The text accommodates all these as reasonable. In thus periodi- 
cally evolving into the universe, God provides a stage for the various deluded 
souls to gather experience by reaping the fruits of their accumulated 
actions. ‘Thus by realizing the ephemeral nature of the world and finally 
turning to God as the sole refuge, they gradually work out their own 
salvation. Though this may seem to imply that all creation will come to 
a stop if and when all souls attain mukti, such a possibility is ruled out as 
the souls are infinite in number and are inexhaustible. Moreover, the 
world process is only an expression of the inherent playful nature of God 
and hence cannot cease altogether. 

The world process appears to the devotees as only a lila of God, where 
He is the only actor in the drama, playing all the rôles. Lila is not to be 
taken in the sense of a pastime or play or Sport, as there cannot possibly 
be any motive or necessity for Him to resort to them. It only suggests that 
He has no special purpose, and that He is not constrained by any external 
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agency or desire. His activities are only a spontaneous overflow of the 
fullness of His own bliss like the activities of a man of realization. It also 
suggests the effortlessness, ease, and pleasure with which He undertakes 
activities, and complete independence of others for help. ‘The pleasure of 
the Lord is in the activity itself and in the redemption of struggling souls. 
He is personally unattached to any of these, and hence His activity is called 
‘yogamaya’. 

No doubt this Maya appears to be inconsistent and self-contradictory, 
but this inconsistency itself is its crowning glory, since it drives the normal 
mind to seek the reality beyond itself. It is only vijñāna that can really 
explain how the world is only an illusion ora mystery. Hence we find that, 
when Vidura questions Maitreya about the illogicality of Maya, the latter 
coolly accepts it and directs Vidura to go beyond Maya and attain the super- 
conscious experience of the Absolute for himself, when alone all doubts 
would be finally set at rest. 


LOVE DIVINE 

The practical philosophy of the Bhagavata aims at the development 
of an allround perfection of personality through a synthesis of various 
spiritual practices, approved by scriptures, which haye to be cultivated with 
effort by aspirants, but which are found in saints as the natural external 
expression of their perfection. Due recognition is given to each man’s 
tastes, capacities, and qualifications ; and each is allowed to begin practice 
with whatever he feels to be the most congenial. But it is insisted that as 
the practitioner advances in spiritual life, he should not neglect the 
correcting, steadying, and purifying influence of the proper use of all his 
faculties. 

While it is thus liberal in its views in this matter, it specially favours 
the emotional and volitional approaches as more effective, easy, and natural 
to the ordinary man, and as open to all, irrespective of caste, creed, colour, 
age, or sex. Anyone who reads the text is at once struck by the supremely 
important place it gives to love and service, without prejudice to knowledge 
orritual, Without love, everything else is considered useless and ineffective. 
With love, the others are not necessary, but they come of their own 
accord. Mere dry jñāna (knowledge) or ritual is only a waste of energy 
like pounding the husks of grain. Love as an emotional relation between 
two individuals certainly has no place in superconsciousness where there 
is no duality. But love in its purest and highest form is only the enjoyment 
of absolute bliss when all duality is transcended. Even in ordinary love the 
ideal seems to be the complete union and merging of the lover and the 
beloved into one, where there is complete self-effacement and identity of 
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interests. Human love is only a higher expression of the reaction against 
the action of Maya in splitting up the one into the many and in making 
the infinite finite. 

As in human love, both God and the devotee are eager to rush into 
each other’s arms. Thus two aspects of love are dealt with in the text— 
God's love for man and man’s love for God. The first is divine grace and 
the second is bhakti. God is even more anxious about the welfare of His 
creatures than they themselves are, like a cow anxious about the welfare 
of her new-born calf. His grace is perennial, spontaneous, and impartial, 
as it is His very nature. The very names Hari and Krsna are suggestive of 
this grace, as they mean by their derivation one who is eager to take away 
the sins, miseries, and ignorance of devotees and to steal their hearts. This 
grace is not merely theoretical, but a fact experienced by all devotees who 
feel how at every step of their spiritual progress they have been helped 
by God. 

The whole world process is an expression of this grace, as it affords 
Opportunities to souls in bondage to work out their own salvation. The 
avatara is an especial expression of this grace, before which even the law of 
Karma loses its inexorability. Though grace triumphs finally, it works 
only through the law of Karma in the intermediate stages of man’s evolution, 
and is often rendered temporarily ineffective by the obstacles created by 
bad karma. Even God, though omnipotent, has to wait till the time is ripe 
to show His grace by enabling man to wipe out his own karma. 

Like God's grace, man's love for God is inherent and perennial, though 
temporarily dormant, as both are phases of the same attempt to reunite. 
Love develops only when obstacles to its manifestation are removed by 
congenial surroundings and Proper spiritual practices. "These spiritual 
practices constitute the lowest variety of bhakti known as sadhana-bhahti, 
vaidhi-bhakti, or maryada-bhakti, and may be undertaken even in childhood. 
Although of the form of karma, they are called bhakti only by courtesy, 
as they are intended only as devices for the manifestation of love. When 
love actually appears, there is no further necessity for such practices. When 
this love first manifests itself, it is, however, in many cases contaminated 
by the gunas of the mind and is therefore classified as Sattvika, rajasika, or 
tamasika according to the predominance of the particular guna. When the 
mind becomes perfectly pure and free from all gunas, it is called nirguna, 
aiküntiki, ahaituki, atyantiki, etc. In this stage love flows towards God 
spontaneously and uninterruptedly like the flow of a river into the ocean 
or the movement of a piece of iron towards a magnet. It is called kevala 
(unmixed) or Suddha (pure) when traces of jñāna and karma are so dim 
as to appear completely absent. When jfüna and karma are patently 
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associated with this love, it is called jñāna-miśrā or karma-misra. One who 
has reached this nirguna bhakti is still conscious of a difference between 
himself and God. He is then called a maha-bhagavata. When, as a result 
of superconscious experience, the lover enjoys the natural bliss of the reali- 
zation of his identity with the Absolute, his bliss “expresses itself in the 
form of love and service for the whole of creation as God. One who has 
attained this final stage of bhakti has reached the status of God Himself, 
which is variously described as Bhagavadbhava, Brahmapada, or Visnu’s 
paramapada, and the devotee is called a bhagavatatama, bhaktatama, 
satlama, paramabhakta, or bhagavatottama. This highest love itself is 
called para bhakti. This para bhakti is not the fruit of any karma at all, 
as it is only the perfect manifestation and expression in life of the natural 
bliss of the soul and is one with mukti. It is the same which is known as 
vijñāna in terms of the intellect and paramadharma in terms of the will. 

The object of bhakti may be the personal God or avatara or the whole 
universe. Of these, love and devotion to the avatara or saint is the easiest 
and sweetest, as he can be grasped not only in thought and imagination, 
but also by the senses. Two forms of this love are described, one based 
on actual contact between the devotee and the avatara, and the other based 
on their separation. The latter is more powerful than the former in 
cleansing the mind and in facilitating meditation. Krsna therefore advises 
the gopis to profit by their separation from him, which is deliberately 
engineered by him only to strengthen their pure love. Various types of 
this love are portrayed in the stories of the devotees of Krsna, viz. santa, 
dasya, vatsalya, sakhya, kanta or müdhurya. This love for the saint should 
not be confused with ordinary attachment for other beings. Whereas attach- 
ment is selfish, love is always selfless. It makes all the difference whether 
the love and meditation are on a worthy object or on an object with 
debasing attributes. This explains how éven the apparently sexual love 
of the gopis was transmuted into pure bhakti by the fact of its being 
directed to an avatara like Krsna. The fact that even men like Uddhava 
aspired to have the same love for Krsna shows that it could not have 
been of a sexual nature. Their contact with Krsna made them purer and 
purer and, in the days of long separation after he left Vindavana and with 
the spiritual instruction given by him through agents and in person, their 
love ripened into para bhakti. 

A special feature of this emotional relation ‘is the doctrine that even 
such emotions as hatred and fear may be sublimated and transmuted into 
love. Some passages go to the extent of saying that hatred is even superior 
to love. But, when studied with other statements which condemn hatred, 
these are seen to be mere poetic exaggerations to show how much easier 
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it is to purify oneself by love when God is so gracious as to save even those 
who hate Him. It is not the hatred that saved them but the intense medita- 
tion that resulted from such hatred. The stories are given only to illustrate 
how God is gracious to bhaktas (devotees), even though they chance to hate 
Him sometimes on account of the predominance of temporary rajas or tamas, 
Their contact with the saint or avatara led to their sin being wiped out, 
and they benefited by His grace, impartially bestowed on enemies and 
friends alike. The statement that it was because of Prahlida's bhakti that 
Hiranyakasipu was saved shows that the latter also benefited by his son's 
holy company. 


SERVICE 


Pure love naturally expresses itself as service. The service of the ideal 
personal God is more symbolic and mental than actual, but the saints of the 
world can be actually served in person. This service gradually expands in 
scope until it includes the service of the whole world as God. This concept 
of service is rooted in the philosophical idea of the universe as a cosmic 
person and also in the factual identity of everything with God. All elements 
of nature as well as human society are really forms of one's own self and 
of God—limbs of the cosmic person. 

We therefore find selfless service considered to be one of the highest 
of all kinds of worship of God. A man of realization sets an example to 
others in being always engaged in the service of the world, especially the 
poor and the distressed. Krsna tells Nanda, his foster-father, how the service 
of all beings down to an outcaste and a cow is superior to mere ritualistic 
worship, and he demonstrates the same in his own life. Prahlada condemns 
those pious men who run away from the world seeking their own spiritual 
welfare, and says that he prefers to spend his life in the scrvice of others 
even risking his own salvation, Referring to Siva's drinking poison to 
save the world, it is declared that the highest form of worship consists only 
in the selfless service of the world as God. This ideal of service. is to be 
distinguished from ordinary conceptions of social service, for in these one 
does not get the spiritual benefit of seeing God in everything.. Service may 
be negative or positive in character. Even if one cannot help others, 
one should strive, as far as possible, not to injure them by obstructing 
their spiritual development. The best kind of positive service is the 
removal of such obstacles. Since the chicf obstacles are ignorance and 
selfishness, spiritual and moral help which removes these is the highest 
form of service. Even wicked people are not outside the scope of service, 
though the service in such cases may often take the form of punishment. 

To the Bhagavata the motherland is a special object of reverence and 
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worship, than which there is no holier symbol of God. Bharatavarsa (India), 
named after Bharata, is not a mere geographical unit but the mother of 
civilization and the very embodiment of moral and spiritual culture. It 
is the land of ysis and avataras, of holy places of pilgrimage, of purifying 
rivers and forests, of saintly kings who renounced their kingdom to seck 
God. Compared to it, heaven itself is contemptible, and the gods them- 
selves are said to be hankering to be born on this sacred soil where they 
can easily attain the final goal of life. It is a land full of holy associations, 
its river-banks, woods, and hills reminding its people of the hermitages 
where saints and spiritual aspirants lived a life exclusively devoted to the 
spirit and to the service of the spirit. Patriotism is thus synonymous with 
love for God and the universe, and is not a parochial, racial, or national 
sentiment. y ? 

The whole varnasrama dharma (scheme of duties according to castes 
and stages of life) is a vindication of man’s right to grow to the highest 
heights of spiritual realization. It recognizes only character and conduct 
as a test of greatness, and not birth. He only is a dvija whose mind is 
cultured through moral and spiritual practice. A devotee, though of 
low birth, is superior to one who is a Brahmana only by birth. In 
fact, the greatest of devotees and saints, those who are themselves the pro- 
mulgators of the Bhagavata, do not belong, by birth, to the so-called higher 
castes at all. "The social service expected of each one is dependent upon 
individual qualifications, hereditary as well as acquired. Varnasrama 
dharma is planned to provide everyone with the opportunity to give his 
best for the good of society as worship to God. 

The principle of svadharma (class duties), which is the corner-stone of 
this organization of society, ensures to every individual member of any 
class the opportunity to convert his social service into an act of worship 
unhampered by others. The State is given the right to use force only 
against those who are engaged in interference with the freedom of others, 
and against external enemies who threaten the freedom of the State. ‘The 
use of force in defence of the freedom of the individual or the State is not 
only not considered Airis or violence, but is actually treated as ahithsa or 
non-violent service. Soulforce, no doubt, is the best defence against any 
encroachment, as is so convincingly demonstrated by Prahlada in his stand 
against his tyrannical father. But where the enemy is too- callous, even 
physical force has to be used, though mercifully, when all other means fail. 
This explains Krgna's insistence on Arjuna’s fighting even with his own 
kith and kin and guru, and his inducing Yudhisthira to utter a white lie 
in order to climinate Drona. He who punishes the wicked and the 
supporters of wickedness. only worships God thereby, but by meting out 
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unjust punishment he goes to hell. Those who kill animals, even in a 
sacrifice, go to -hell, as well as those who exploit others for their own 
pleasure. Any help rendered to another because of blood or race rela- 
tionship or in return for services rendered or in expectation of future 
return, cannot be regarded as service. Service is free giving from fullness 
of the heart in order to make the world free and happy and to enable it 
to progress towards its high spiritual destiny. 


WORSHIP 

Religious emotion consists not merely in love but also in reverence. 
Whercas in the former there is a sense of equality between the lover and 
the beloved and; sometimes, even of the inferiority of the object of love, 
as in the case of Yasoda’s love for Krsna, reverence is felt only towards an 
object that is superior. Worship is the external expression of this reverence, 
as service is of love. Worship can therefore be offered only to him whom 
one adores and reveres. Any ritual which does not provide a proper 
stimulus and opportunity for the exercise of religious emotion does not 
deserve the name of worship, even if sanctioned by the scriptures. The 
company and service of men of realization constitute the most efficacious 
environment and means for the development of bhakti. At the beginning 
of his religious life a man has his parents or teacher as a substitute towards 
whom reverence is natural. But very often the reverence inspired by them 
may remain only as a sort of attachment and subservience. To avoid this 
danger, symbolic representations of a saint or God, called pratimas, are 
prescribed as constant objects of worship, thereby spiritualizing the emotion 
of reverence. Books dealing with the inspiring lives of saints and sages 
and places associated with them, as well as institutions like temples which 
are meant solely for glorifying God and spiritual life, also serve as suitable 
stimuli. The text also allows the worship of inspiring objects of nature, 
termed pratikas, such as the sun, the river Ganga, and the Himalayas. 
The essence of all such Worship, according to Prahlida, is renunciation 
and self-surrender to God. According to Narada, it is continuous remem- 
brance of God by any means available. While the former emphasizes the 
negative aspect of all spiritual practices, viz. tyaga, the latter emphasizes 
the positive aspect, viz. yoga. But Krsna emphasizes both these aspects 
and adds that the essence of all worship consists in self-control and, in 
thought, word, and deed, looking upon all beings as God. According to 
others, constant repetition of the names of God accompanied by meditation 
is the most efficacious in the Kaliyuga (Iron age), 

Ritualistic worship is only a help for the cultivation of this higher 
worship. But it is necessary for most people; if not for all. To think of 
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God, however, there must be a form, and various forms are provided in the 
text. These forms may be worshipped internally in the heart or externally 
in images. In either case the worshipper has to meditate on the form as 
one with his own self. All such worship involves the service of the image 
or symbol exactly as the worshipper would honour God or a saint if either 
of them came to his house in person. 

The text has also some valuable suggestions to give regarding the 
various aspects of worship. A real devotee does not pray to God for any- 
thing for himself, for he is quite sure that the omniscient Lord knows 
what is best for him. God does not really stand in need of being petitioned 
for His grace, Prayers are meant only for sclf-purification. The essence 
of prayer is a craving for the love and service of God and His crcatures, 
and for freedom from selfish desires and attachments, as indicated by 
various typical prayers given in the text. The devotee nced not expect 
all his foolish prayers to be granted ; and God; in His mercy, grants only 
those that are spiritually beneficial. The objects to be offered in worship 
should be such as are considered valuable from the worldly standpoint and 
which are likely to create attachments. All the fruits of worship are to 
be surrendered at the feet of the Lord. Places of pilgrimage have their 
value only on account of their association with saints ; and therefore worship 
of saints is preferable to pilgrimages, as it is the saints that really con- 
stitute the tirtha. 


LIFE AND LIBERATION 


Krsna says that the Deity manufactures various types of bodies in the 
course of organic evolution for the purpose of manifesting Himself, and it 
is only in the human body that He could do so in all His glory. Even 
heavenly beings are said to be anxious to be reborn as men to get the 
opportunity of realizing their true divinity. Among man's special endow- 
ments arc free will, creative activity, and the capacity to understand and 
achieve the goal of life. As vestiges of the previous stage of evolution cling 
to him in the form of tamas and rajas, his inherent sattvika nature is 
clouded, and his freedom of will and creative activity are rendered sterile. 
The purpose of free will is fully served only when the ego is completely 
surrendered to God and divine grace is allowed full play. Fate or destiny 
is only the result of the working of free will in the past, and so it cannot 
stand in the way of the same free will in the present or in the future. 

The highest goal of life is called mukti. Negatively, it is a state 
where all bondages are annulled and an unhampered freedom felt ; 
positively, it is the achieving, rather the getting back, of the natural divinity 
or the bliss and perfection of the soul, as of a lost ‘treasure trove’. The 
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freedom is from Maya and its delusions—ignorance, doubt, misery, fear, 
egoism, passions, desires, attachments, and a sense of difference- which 
constitute the impurity of the mind. It is also freedom from karma and 
its effects, the sarisara with all its hordes. The achievement of perfection 
consists in the experience of oneness with God and His universe, enjoyment 
of undiluted bliss, disinterested love and service of the world, and realiza- 
tion of one’s true nature. Mukti is also further explained in terms of 
the three functions of the mind. In terms of the intellect, it is called 
parajriana or vijitina, in terms of emotion para bhakti, and in terms of 
the will paramadharma. Of these, the text attaches the greatest importance 
to the para bhakti aspect. 

_ Mukti, as described above, can be achieved only by the superconscious 
experience of the Absolute. As such an experience is possible in this very 
life, it is called jivanmukti. But those, who have not had this experience, 
and who are afraid of losing their individuality in such an experience, 
prefer the blissfulness of mukhya bhakti or nirguna bhakti, where the 
difference between Jiva and Igvara is still retained. "This bliss of mukhya 
bhakti is also an actual experience of these devotees. The intimate union 
with the personal God is called sayujya. Some of the devotees, however, 
enjoyed this highest felicity merely by living in the same place as Krsna; 
others, like the gopis and Kubja, in his company ; others, when they 
acquired the same perfection of character as Krsna by following in his 
footsteps ; and still others, when they acquired the same divine powers as 
demonstrated by Krsna in his life. Naturally, in the course of their medita- 
tions on the personal God also, they obtained the type of felicity which 
they aspired after. These four types are called respectively salokya, 
sdmipya, sarüpya, and sarstya. Though each is considered by the devotee 
concerned to be the highest goal, it can bé seen on critical examination 
that these are only progressive steps towards para bhakti. When Krsna 
became the personal God, the latter's Maya of pure sattva became his 
loka. Since this Maya and the personal God are, in the final analysis, the 
same Absolute, Vaikuntha is the- Absolute itself pictured objectively, and, 
since Sakti and Brahman are not different from each other, both of them 
are called by the same name ‘Vaikuntha’. Vaikuntha is pictured concretely 
in terms of the earthly Vrndāvana. The eschatological description of the 
devayāna or the path of the soul to Vaikuntha is only an objective, alle- 
gorical picture of the various stages of the subjective progress of the soul 
in devotion and enlightenment. ‘The description of Vaikuntha and 
the mention of the fact that the devotee finally merges, together with the 
personal God, into the Absolute at the time of the final dissolution, show 
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that the highest goal is nothing more than the realization of identity with 
the Absolute in superconsciousness. E 

It would seem, however, that some of the devotees apparently consider 
bhakti to be a separate and superior goal of life. A closer study of the 
text as a whole will, however, reveal that the mukti to which bhakti is 
considered superior cannot be para bhakti. These passages refer only to 
cases of individual preference in people of an emotional temperament who 
naturally value emotional satisfaction through love and service more than 
the death-like absorption in ,samadhi aimed at by other yogas. These 
passages only eulogize the bhakta’s absolute freedom from all desires, even 
the desire for mukti. 

Dharma is accepted as a goal only because it is a means to mukti. 
It is not merely a code of conduct which ensures and conserves the stability 
of society, nor a code of laws or morals as understood by law-givers and 
sociologists to whom society is all in all and whose idea of its welfare is 
confined merely to the worldly prosperity of its members. Nor does it 
mean religious merit supposed by the ritualists to accrue from the mere 
performance of scriptural duties, entitling one ‘to more intense and 
enjoyable sense pleasures in another world called svarga. Even siddhis or 
supernatural powers are said to be only obstacles in the path of spiritual 
progress. Dharma consists of only those practices that help to develop the 
sattva-guma leading directly to divinity. 'This, especially, is called the 
Bhagavata Dharma as Bhagavat or God is the root as well as the fruit, the 
alpha and the omega, of the dharma, as it is based on the truth that the 
whole universe is the Lord Himself. The attainment of svarga is only a 
temporary transfer from mundane life and is subject to the vicissitudes of 
sanisara. Vaikuntha, on the other hand, which is the abode of spiritual 
bliss in the love and service of God Himself, is attained through devotion 
and is more permanent. In the cosmography of the Bhagavata, Vaikuntha, 
occupies a region beyond the three lokas and forms a part of Satyaloka or* 
Brahmaloka. Whereas svarga is attained through the pitryana (the path 
of the manes), Vaikuntha is attained through devayüna (the path of: 
the gods). Spiritually, svarga is not a world at all, but only a state of 
mind. It is only the development of sativa and the resulting enjoyment of 
the bliss of God at the stage when one has not yet transcended the relativity 
of the three gunas, whereas Vaikuntha represents the fuller enjoyment of 
the same bliss after transcending the gunas. Rituals, however, are not 
objected to, if they do not involve sacrifice of life, and if performed as 
worship of God without desire for their fruits. If properly performed, 
they lead to a stage when ritual itself is transcended through bhakti. 

Artha or wealth does not itself deserve to be considered a goal of 
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life at all. It is condemned not only as a great obstacle to spiritual life, 
but as a great source of trouble, worry, and anxiety even in worldly life, 
One should’ not therefore aspire to amass wealth even on the plea of its 
being sanctioned by the scriptures. It is tolerated, however, if it is in 
any way really helpful to the practice of dharma. Although a person may 
therefore own enough to maintain the health of himself and his dependants, 
he should be careful not to be attached to his possessions and should cease 
to earn more when the bare needs have been met. 

Kama or desire for sense enjoyment is the greatest of all obstacles 
to spiritual life. Amongst these, the pleasures of sex and the palate are 
the most powerful and dangerous. Their control is the sine qua non of 
spiritual life. It is impossible to control sex through enjoyment, which 
leads only to greater craving. Passion can be conquered only by avoiding 
all kinds of sex indulgence and developing love of God. "Those who are 
engrossed in domestic happiness cannot sufficiently benefit by the instruc- 
tions of saints or the scriptures. The married couple cannot escape misery 
or secure real happiness. Even good sons, like $uka, are only a source of 
anxiety and grief to their parents when they leave home in search of God ; 
a bad son may be preferable, as he may evoke vairagya (detachment) in them 
as in the case of Anga. One should not therefore hanker after a child, 

- for, after all, he is only a deluding bondage which causes various kinds 
of trouble. Rsabha therefore advises parents, if they care for God's grace, 
not to drag down their children to the householder's life like their own. 
Narada advises spiritual aspirants to practise brahmacarya (celibacy) 
even against the advice of elders and parents. It is not wrong even to go 
against those teachings of the scriptures which apparently advise one to 
discharge one’s debt to the ancestors by marriage and the production of 
children, for he who takes refuge in God has no such debts to discharge. 
All demigods, pitrs, etc. are really only forms or limbs of God and are 
therefore satisfied when God is pleased. Of all the stages of life, the 
sannyasin’s is the highest, being the culmination of all the others, and the 
householder himself is expected to treat the sannyasin with the highest 
respect and honour. Once, however, a little taste of the love and bliss of 


God arises, the spiritual aspirant will no longer be able to remain a house- 
holder. 


THE IDEAL PHILOSOPHER 


We thus see that the philosophy of the Bhagavata is intensely practical - 
and affects all aspects of life. A thorough understanding of this philosophy 
can be had only by a study of the lives of the great philosophers presented 
in it.. They come from all walks and stages of life, from all classes of 
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society, from both sexes, and from all age-groups. But the greatest amongst 
them all is Sri Krsna, who, according to Swami Vivekananda, is the first 
great teacher in the history of the world to discover and ‘proclaim the 
grand truths of love for love's sake and duty for duty's sake. Born in a 
prison, brought up by cowherds, subjected to all kinds of tyranny by the 
most despotic monarchy of the day, and derided by the orthodox, Krsna 
still rose to be the greatest saint, philosopher; and reformer of his age. All 
the greatest sages and the most immaculate saints of his time pay him 
divine honours ; they consider him the best and most perfect among the 
spiritual men of the age, and with one yoice acclaim him as divinity 
manifest on earth, looking up to him for light and guidance. To them, 
he is not only a vibhiiti (an especial divine manifestation), vyūha (the 
fourfold expression of Purusottama), bhagavattama or avatara, but also 
the personal God and even absolute Reality. In him we find the ideal 
householder and the ideal sammyüsin, the hero of a thousand battles who 
knew no defeat, the terror of despots, sycophants, hypocrites, sophists, and 
pretenders, thé master statesman, the uncrowned monarch, the king-maker 
who had no ambition for himself. He was a friend of the poor, the weak, 
and the distressed, the champion of the rights of women and of the social 
and spiritual enfranchisement of the Südra and even of the untouchables, 
and the perfect ideal of detachment. In him, again, we find the perfect 
harmony of jfüna, bhakti, and karma—of head, heart, and hand. The 
philosophy of such a man cannot but be an inspiration to all who study it, 
and the Bhagavata which records and illustrates his teachings is, in the 
words of Sri Ramakrishna, ‘sweet as cake fried in the butter of wisdom 
and soaked in the honey of love’. 


299 


16 
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ISISTADVAITA is a philosophy of religion ; and therefore it gives 

a synthetic view of'the spiritual experience of God or Brahman. It 
affirms the Upanisadic truth that by realizing Brahman everything is 
realized. Mere philosophy is a theoretical speculation on the nature of 
Reality, and its conclusions are not final. More often than not, the phi- 
losopher is stranded on the shores of scepticism. Reason is the instrument 
that philosophy employs. But Reality or Brahman can only be intuited 
and not inferred. by reason. 1f, however, speculative philosophy is barren 
owing to the inadequacy of reason, ‘a faith that has not passed the test of 
reason is blind’. Spiritual experience by itself is subjective and lacks 
definiteness and universality. Hence arises the necessity in religion for 
the application of the critical method of philosophy. 


A RATIONAL RELIGION 

Vedanta is what may be called a rationalistic religion, or a religion 
satisfying the demands of reason. It is not mere speculative thought nor 
is it a faith in dogmas. The spiritual truths-that constitute it are revealed 
in the Vedas (Sruti), realized by the rgis (seers) in their mystic intuition of 
Brahman, and justified by reason or critical intelligence (yukti). Revela- 
tion is supersensuous and supra-rational: it concerns itself with what is 
beyond the perception of the senses and the power of reasoning, but it 
is not antagonistic to experience and reason. Otherwise, it would be a 
dogma deduced from a mere faith, which is hostile to the spirit of philo- 
sophic inquiry. Vedanta as a true philosophy of religion avoids the two 
extremes of blind faith in authority and belief in the omnipotence of 
reason. Faith in what is revealed in the scriptures has to be verified by 
intuition or personal experience, and intuition should conform to the 
rational demands of certainty and universality. It is reason that mediates 
between faith and intuition, and makes the truths of revelation realizable 
and those of intuition intelligible. In expounding the nature of Reality 
according to Visistadvaita, Ramanuja harmonizes the claims of revelation, 
intuition, and reason. His genius for synthesis is evidenced in his liberal 
interpretation of the term ‘scriptural authority’. He accepts as the word 
of God not only the Vedas, but also the Pajicaratra ; and the utterances of 
the Alvars are ranked by him as being equally authoritative. The real 
proof of the being of God is the being in God. Ramanuja applies this 

300 


$RI RAMANUJACARYA 


THE VISISTADVAITA OF RAMANUJA $ 


pragmatic test of verifiability to prove the authoritativeness of the Pañ- 
caratra and the sayings of the Alvārs. Brahman is absolutely true, good, 
and blissful. These eternal values—truth, goodness, and bliss, which are 
enshrined in the Vedas, are, declated in the Pañcarātra as well, which is 
therefore, according to Rāmānuja, a direct revelation of God and a synopsis 
of spiritual truths which can be verified pragmatically from personal ex- 
perience. Consequently, the Paficaratra as the word of God is as valid as 
the Vedas. The Alvars are specialists in religious experience ; and in their 
Tamil utterances they have recorded their experience of God. Since they 
are the seers of the truth, their sayings are also as trustworthy as the Vedic 
verities. The eternal spiritual truths of Vedanta are universally verifiable 
and are therefore authoritative. Visistadvaita recognizes the verifiability 
of the Vedic truth in spiritual experience. ‘The supreme Sat (existence) 
is one, though its seers call it by various names. Alvars or mystics may 
express it psychologically in various ways. The Vedantic liberality consists 
mainly in the harmony it effects between revelation and realization, and 
the invitation it extends to humanity to experience the beatitude of 
Brahman. 

Visistadvaita relies on the valid knowledge given in sense perception, 
inference, and revelation, and affirms the truth that Brahman is the ground 
of all existence and the goal of all experience, the first and the final cause 
of all things. The true synthetic insight into this philosophy and religion 
is afforded by the Upanisadic text ‘Brahmavid üpnoti param’—the knower 
of Brahman attains the Highest (Tai.U., II.1). This text exhibits the 
unity of the threefold system of Vedantic wisdom known as tattva or philo- 
sophic apprehension of Reality, hita or the moral and spiritual methods 
of knowing it, and purusartha or the knowledge of Reality which is the 
summum bonum of life. Tattva is the ultimate knowledge of Brahman 
as the immanent ground of all existence ; hita is the moral and spiritual 
means of realizing Brahman ; and purusartha is the attainment of Brahman 
which is the home of’ eternal values like truth, goodness, and beauty. 

Tattva is a consideration of reality under the aspects provided by the 
three regions of philosophic knowledge, viz. epistemology, ethics, and 
aesthetics. Considered under these aspects, reality has three essential 
attributes which, in Visistadvaitic terminology, are known as ādhāratva, 
vidhütrtva, and Sesitva (the qualities of being the ground, the supporter, 
and the whole). According to Ramanuja, reality iš determinate and can be 
defined by stating its essential qualities. The Upanisads declare Brahman 
to be real (satya), self-conscious (jfíana), infinite (ananta), sinless (apahata- 
papman), and blissful (amanda). Brahman is the Absolute that is good, 
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true, and blissful. It is the source and sustenance of all; and all things, 
cit and acit, exist for Its satisfaction. 


EPISTEMOLOGY 

From the logical and metaphysical point of view, Brahman is defined 
as real (satya), conscious (jñāna), and infinite (ananta). In Ràmaànuja's 
epistemology, knowledge, in all its levels of sense perception, inference, and 
spiritual intuition, is valid and is an affirmation of reality ; and his theory 
of dharmabhitajnana or consciousness as an attribute, as distinct from 
substantive consciousness, avoids the defects of realism and idealism. Real- 
ism insists on the reality of the external world and of external relations, 
and thus saves knowledge from the perils of-subjectivism. But it creates 
a gulf between thought and things, which it is unable to bridge. Idealism, 
on the other hand, reduces things to thought, defines reality as a mental 
or spiritual construction, and saves knowledge from the perils of material- 
ism. But its constructions are likely to be purely subjective. The theory 
of dharmabhiitajnana states the reality of the subject-object (cit-acit) rela- 
tion. Cit and acit can be distinguished by logical thinking, but they can- 
not have independent existence. Their relation is eternal ; and Brahman 
expresses Itself in their intimate relationship. Both cit and acit (sentient 
and non-sentient beings) connote the Absolute and are parts of It. ‘They 
exist eternally but are not external to Brahman, the supreme Sat or Exist- 
ence. Dharmabhiitajriana has a threefold function: it can know things 
as they are in reality ; it is selfluminous ; and it can reveal the Absolute. 
It is thus a vital link between cit and acit, I$vara and nature, self and God. 
At present, it is cribbed and cabined by the imperfections and limitations 
imposed by karma ; but when it is purified, it can break the bonds of finite- 
ness, expand into infinity, and bring about ah immediate intuition of God. 
Finite knowledge is now confused and fragmentary; but it can be per- 
fected, and then it becomes clear and whole. Finite consciousness has 
thus really an infinite possibility ; it can perceive acit or matter as it is in its 
entirety, recognize the self as the centre and source of consciousness, and 
realize the Absolute as the all-self which is the ultimate subject of all knowl- 
edge. Every judgement thus refers ultimately to the whole of Reality or 
Brahman. Even the negation of certain attributes in Brahman has a 
positive import, and the well-known negative definition’ of Brahman as 
‘neti, neti’ (not this, not this) brings out only the impossibility of an ade- 
quate description of Brahman in terms of finite categories ; it does not 
mean the denial of finite things or beings. It negates the finiteness of the 
Infinite and not the finite itself. Predication is the essence of reality. It 
is possible to state what reality is or has, and the Upanisadic predicates like 
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satya, jfiàna, and ananta are attempts to define the metaphysical nature of 
Brahman. 


METAPHYSICAL CONCEPTION OF BRAHMAN 

The metaphysical conception of Brahman as real (satya), conscious 
(jana), and infinite (ananta) brings out the truth of Visistidvaita that 
Brahman is and has reality and sélf-consciousness and is infinite, The 
universe of the sentient (cit) and the non-sentient (acit) has its ultimate 
source or ground in Brahman and derives its essential nature and function 
from Brahman, which is known as the indwelling self (antaryámin) of all 
beings and the real Reality within all of them. Cit and acit exist, but they 
have their meaning and value only in the universal spirit that is their 
immanent self. There is difference in denotation but identity of content 
between Brahman on the one hand and cit and acit on the other. The 
purity and perfection of Brahman are not affected by the perishing nature 
of Prakrti or matter (acil) and by the moral imperfection of the finite self 
(cit). The world of nature really serves as an environment for the libera- 
tion of souls. 

Brahman is the Sat without a second, which wills the many and 
differentiates Itself into the manifold of sentient and non-sentient beings. 
This view does not deny the plurality of existents. What it denies is only 
the sense of plurality. ‘The Sat is the all-inclusive unity or the Absolute that 
imparts substantiality to all beings and thus sustains their existence and 
value. Though Brahman is the ground of all changes, It in Itself does not 
change. While acit undergoes modifications in its essential nature, and while 
the intelligence of souls is subject to contractions and expansions on account 
of theit kerma, Brahman is entirely free from these alterations and alter- 
nations. Hence Brahman is defined as ‘the real of reals’ (satyasya satyam). 
Likewise, the term ‘higher than the highest’ used of Brahman in the 
Upanisads reters to the supreme Self which is the home of all eternal 
values. Brahman is not only real ; It is also intelligent (jñāna). It is the 
Self underlying all, and the ultimate subject of experience. While It 
abides within the sentient and the non-sentient, It is not touched or tainted 
by their imperfection. When the Upanisads define Brahman as knowl- 
edge, it refers not merely to consciousness, but also to self-consciousness, 
because any act of consciousness presupposes a self. Brahman is therefore 

referred to as ‘the light of lights’. It illumines the suns and the stars, and 

is the inner light of the individual self. Acit is devoid of consciousness, 

but it exists for a conscious subject. Cit is and has consciousness, and it 

is distinguishable from acit, but is not independent of it. Brahman, which 

is the super-subject of all experience, is distinguishable fromthe finite 
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self and the world of matter or non-sentient things, but cannot be divided 
from them. The attribution of infinitude (anantata) to Brahman, while 
denying the finiteness of-the Infinite, does not deny the reality of finite 
beings. The infinitude that is predicated of Brahman is not that infinity 
which refers to the last term in a spatio-temporal series. Nor does it mean 
either bare endlessness or negation of the finite. The true infinite is 
infinite of its own kind and is therefore absolute. The Absolute is self- 
related ; but it is not out of relation with the finite. The infinite enters 
into the finite and communicates its character to it. But at the same time 
it does not lose its purity. When the Upanisad employs the term ‘not this’, 
it does not deny the world. What it denies is the limited nature of Brah- 
man. Negation is not absolute negation. No judgement of quantity brings 
out adequately the’ infinity of perfections belonging to Brahman. When 
. we define the Absolute as the true reality and the subject of all experience, 
we do not reduce the infinite to an infinite number of aftributes. Every 
attribute no doubt refers to reality. But when we say that the world of 
self and. non-self constitutes the nature of Brahman, we do not mean that 
the self is a mere adjective which brings out the quality or nature of the 
Absolute. The self has not only an adjectival nature ; it has also a substan- 
tive being. It exists, but it derives its meaning from the infinite or supreme 
Self which is the ground of all existence. Thus from the metaphysical 
point of view, Brahman may be defined as real (saiya), conscious (j/iana), 
and infinite (ananta). It is the supreme Sat which sustains all beings as 
their ultimate ground. It is the all-self which is the true subject of all 
experience. It is the absolute, self-related super-subject. While the world 
of the intelligent and the inert is caught up in the vortex of a ceaseless 
change, Brahman remains immutable and infinite. 

The conception of the Absolute as the all-inclusive reality thus satisfies 
the philosophic quest for unity. The metaphysical mind seeks to reduce 
all experience to a systematic unity in terms of such relations as whole and 
part, substance and attribute, cause and effect. The whole is defined as 
the universal: that pervades the parts and gives them a meaning. Hence 
it is regarded as an identity that persists in and through difference. Employ- 
ing the relation of substance and attribute, Visistadvaita regards all beings 
as depending upon and deriving their substantiality from Brahman. The 
Sat or the substance is the subject, or the all-self that explains the nature 
of consciousness. Consciousness is ever a relation that exists between a 
perceiving or thinking subject and an object that is perceived or thought 
of, and Brahman as the super-subject not only is consciousness but has 
consciousness. ‘The idea that Brahman is the cause of all things, again, 
does not imply that creation is an act having a beginning in time. The 
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universe of the living and the non-living is an eternal cyclic process with 
pralaya (dissolution) and srgt (creation) alternating with each other. In 
pralaya the world remains latent as a real possibility; and srsti is the 
actualization of what is possible. {Che entire creative process is the self- 
expression of the Absolute. ‘God reveals Himself in creation. The logical 
idea of cause cannot be sundered from the ethical concept of purpose. The 
process of nature and the progress of man can be explained only as the 
self-actualization of the divine will. Brahman as the Sat without a second 
wills the many and becomes the manifold of sentient and non-sentient 
beings ; and the purpose of the cosmic process is to provide an opportunity 
for the Jiva or finite self to realize its divine destiny. . 


ETHICAL CONCEPTION OF BRAHMAN 

The philosophic intellect no doubt strives to reduce the whole of 
experience to a single unity; but it fails to satisfy the demands of the 
moral consciousness. The Sat without a second may be the logical highest ; 
but it is indifferent to the deeper ethical values of human life. The defini- 
tion of Brahman has therefore to be restated in the language of moral phi- 
losophy using such terms as the ruler and the redeemer. God is not only 
the ground (adhüra) of the universe, He is also the controller (niyantr or 
vidhatr) of those that are to be controlled (vidheya). What logic perceives 
as the supreme Self or Purusottama possesses an infinity of moral perfec- 
tions. "The Upanisad points out the ethical character of the Absolute when 
it attributes to it such a quality as apahatapapmatva (sinlessness). The 
Mimarhsaka insists on the meticulous performance of the rites prescribed 
in the Vedas. ‘The Vedic imperative insists more on the performance of 
duty than on the knowledge of the deity who is the source of all good. 
Vedanta, on the other hand, regards the knowledge of Brahman as more 
important than the performance of karma. The good, according to the 
Vedas, is the attainment of heavenly pleasures, which, according to Vedanta, 
are evanescent and have no intrinsic value. The supreme good, according 
to Vedanta, is the apprehension of Brahman and the consequent attain- 
ment of eternal life and everlasting bliss. The supreme good of Brahman 
cannot be bartered away. Brahman alone, which is the inner and immortal 
ruler, ever holy and perfect, can impart Its eternality and blissfulness to 
the finite self. ‘Fo the logical intellect, Brahman is immanent in all beings 
as their inner ground ; but ethics refers to Its transcendental eminence and 
holiness. Although It is the pervading unity of all beings, It is not per- 
verted by the evils, errors, and imperfections of the universe. The Lord 
is the righteous ruler of the world dispensing justice according to the 
deserts of each Jiva. The theory of Karma does away with the notion of 
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an omnipotent God who rules the world by an arbitrary fiat of His will. 
Isvara is righteous and absolute good, and there is no caprice or cruelty 
in the divine nature. The goodness of God as the creator of creatures 
functions through the moral freedom of man, and hence there is really no 
contradiction between the infinite might of God and the moral freedom of 
man. l$vara is not an absentee God who makes the world and lets it go. 
Nor is He identical with the created universe. If whatever is be divine, 
then there would be no need for release (moksa). While being immanent 
in the universe, God also transcends it. The idea of immanence guarantees 
the intimacy of union between God and the finite self ; and the concept of 
transcendence justifies the absolute infinity and perfection of the Godhead 
and inspires religion, reverence, and humility. The imperfections of the 
universe do not affect the absolute goodness of God. The responsibility for 
these imperfections is traceable to the moral freedom of the finite self. 
The existence of evil and sin without doubt derogates from the goodness of 
God. But it is a sacred mystery, and wisdom consists in abolishing evil 
rather than in accounting for it. The finite self has the freedom cither 
to grow into the goodness of God or lapse into wickedness and vice. 


THEORY OF KARMA 


The theory of Karma is the application of the law of cause and effect 
to moral experience. It brings to light the inner working of the righteous- 
ness of God and affirms the impossibility of predicating arbitrariness and 
cruelty of the divine nature. The problem of unmerited suffering does 
not really affect the omnipotence of God. Justice consists in the equitable 
apportionment of rewards and punishments according to the nature of the 
karma of each Jiva. In this manner divine righteousness realizes itself 
by making the finite self the cause of its own destiny. Karma on the 
psychological level implies that every action must have its effect in the 
form of sariskaras, good or bad, according to the law of retributive 
justice. What a man sows he'reaps; and not even the gods can alter 
the course of the moral law. In its ethical aspect, the law of Karma 
affirms the freedom of the self. Freedom is a real possibility, and the Jiva 
can control its moral propensities imbedded in its psychological equipment 
(suksma Sarira, subtle body) ; the individual can make or mar his future. 
But, on the religious level, the law of Karma is not all-powerful. The 
incessant urge to evil and the ever increasing burden of sin implicate the 
self in the endless cycle of sarsara (transmigration). Avidya (nescience) 
and karma form an endless cycle, and their effect cannot be removed by 
death or retribution. Mukti (liberation) would be impossible if divine 
justice functioned through the mathematical, rigour- of the law of Karma. 
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Therefore ethical religion requires that the legal conception of karma 
should be transformed into the religious idea of redemptive love ; krpa or 
the grace of God transfigures the rigorous law of Karma and becomes the 
ruling principle of religion., 'The.contrast between the holiness of God 
and human culpability and sinfulness would leave no hope of salvation 
unless the saving grace of God mediates between the two and transforms 
the ruler into a raksaka (saviour); karma then becomes an attitude of 
absolute self-surrender. From this angle of vision, even the law of retribu- 
tion or dandana has redemption as its inner motive. Punishment for sin 
is born of God's mercy. Redemption is the central motive of divine incar- 
nation. Ayatara (incarnation) is the entry of divine love into cosmic history 
in its critical moral situations in order to arrest the progress of sin. Over- 
powered by mercy and tenderness, God realizes His godliness by saving the 
sinner and seeking the saint. The idea’ of avatüra does not imply any 
kind of limitation or self-limitation. It shows the infinite creative ower 
of love. From this point of view even pralaya and srsti are merely 
expressions of the divine will to redeem all beings. When the ut iverse 
is steeped in sin and sensuality, the Lord in His infinite mercy suspends 
for a while the cosmic process and thus deprives the self of its instruments 
of evil; this is pralaya. Srgti affords a fresh opportunity to the Jiva to 
pursue the path of duty and ascend to the world of grace. 


AESTHETIC CONCEPTION OF BRAHMAN 

The idea of God as ruler and redeemer does not remove the contra- 
diction between karma and Rrpa. Retribution and redemption do not 
and cannot coexist. While the law of requital does not inspire any hope 
of mukti or salvation, the law of redemption leads to divine arbitration.. 
The dualism between karma and krpa cannot be overcome by ethical 
religion. The seriousness of the moral consciousness and the reality of the 
sinfulness of sin fail to bring out the spontaneity and freedom of the 
divine life. The defect is removed by the aesthetic philosophy of God as 
the beautiful. "The Upanisad defines Brahman as the effulgent One that 


illumines suns and stars and as the inner beauty, different from the finite 


self. Brahman is the infinite beauty ; and the cosmos is the expression 
he divine will to be beautiful. 


of the creative urge and spontaneity of t á 
Brahman is no doubt beyond Prakrti (matter) and its gunas (attributes). 
It is in truth partless (niravayava) and attributeless (nirguna). But in 
order to draw away the finite self from its ugly career of samsàra, It assumes 
a spiritual form of surpassing beauty. The absolute Sat becomes the divine 
alchemist by the magic of Its love (atma-maya) and transforms Itself into 
the cosmic beauty that pervades the whole universe and into the beauty 
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that resides in the heart of all beings. But it is the beauty inherent in 
the incarnation of the Lord that really brings out the aesthetic meaning 
of reality. The Lord of splendour takes delight in sporting with the 
finite self with a view to transmuting it into its own nature. The world 
is really beautiful; but it is mistaken to be ugly by the finite self owing 
to its feeling that it is identical with the body. 


THREE CONCEPTIONS HARMONIZED 

Visistadvaita gathers up the conclusions reached in metaphysics, ethics, 
and aesthetics, and presents them in their true perspective by its own 
distinctive theory of God as Brahman and the universe as the sarva (all). 
Metaphysics defines the nature of the Absolute or the cosmic ground by 
means of the relation of ādhāra and adheya. Brahman is the Sat without 
a second that sustains all existence ; It is the Self which is the true subject 
of all experience ; It is the true infinite which is immanent in the finite 
and transcends it. Brahman is thus real (satya), conscious (j&àna), and 
infinite (ananta). Ethical philosophy refers to Brahman not as the ultimate 
ground but as the absolute good, and defines the relation between God and 
the world in terms of Isvara or niyamaka (ruler) and niyamya (ruled). The 
supreme Sat becomes Isvara or the moral ruler of the universe and its 
redeemer. Aesthetic philosophy defines the Absolute as the beautiful and 
the blissful. These determining qualities of Brahman as employed by the 
Upanisads are usually stated in Western thought as the eternal values of 
the true, the good, and the beautiful housed in the Absolute. Each 
attribute of Brahman expresses the infinite perfection of God in its own 
way ; but it does not exhaust the nature of Brahman. The relation of sarira 
and Saririn, the body and the soul, formulated by Visistádvaita as existing 
between God and the world of sentient and non-sentient beings, brings 
out the synthetic co-ordination, of these ultimate values, The Jiva as the 
essential and eternal self is distinct from the body ; but as the Saririn, it 
makes the body live, controls and co-ordinates its functions, and uses it 
asan instrument for its own satisfaction. In the same way, Brahman is the 


the source and sustenance of 
functioning of the cosmos is an 
expression of Its satisfaction or /ilà. The relation of body and soul harmo- 
ady, viz. the relations of adhara and 
üdheya (support and the thing Supported), niyümaka and niyamya (the 
controlla. and the controlled), esin and $esa (the lord.and his servant). 


Which defines Brahman as real (satya), conscious (jfi@na), and infinite 
(ananta). This relation emphasizes the inner unity of reality. The 
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relation of niyamaka and niyamya brings out the transcendental goodness 
(apahatapapmatva) of God and His redemptive impulse.. The relation 
of Sesin and Sesa satisfies the highest demands of ethics and aesthetics by 
defining God as the supreme Lordsfor whose satisfaction the world of cit 
and acit lives, moves, and has its being. The relation of body and soul 
combines all the three together and serves as an analogical representation 
of a spiritual truth. Spiritual truths are only spiritually discerned. The 
intuitions of the infinite cannot be adequately grasped by the intellect. 
Reality is essentially spiritual, and the sensuous setting employed by the 
intellect only serves to bring out the inadequacy of explaining super- 
sensuous truths by metaphors from sense perception. 


DEVOTION AND ITS GOAL 

The finite self is not a scl£subsistent entity existing by its own right. 
It is rcally an organ of the Absolute, drawing its sustenance therefrom and 
serving as a willing instrument for Its cosmic purpose of redemption while 
life pulsates through every cosmic part and determines its form and 
function. ‘That God is the life of all life is the central idea of Visistadvaita. 
In its practical aspect it insists on the idea of God as redemptive love and 
lays down the path of bhakti (devotion) or prapatti (self-surrender) as the 
means to the attainment of eternal bliss. He who desires release 
(mumuksu) specializes in spiritual quest, and the nature of this search 
is elaborated by Ramanuja in his scheme of Karma-yoga, Jiana-yoga, and 
Bhakti-yoga. The Sri-bhasya insists on a sevenfold culture of mind and body 
(südhana-saptaka) as a preparatory discipline to bhakti. The discipline 
consists of physical and mental purity, performance of the duty relating to 
one's own station in life, freedom from elation or depression, and the 
practice of ceaseless meditation on God. The Jiva, owing to its feeling 
that it is identical with the body, seeks the pleasures of sensibility in this 
world and in svarga (heaven). lt is caught up in the endless cycle of 
births and deaths in the sub-human, human, and celestial worlds. This is 
bondage or bandha. Moksa consists in the attainment of freedom from the 
shackles of sarisara by seeking the redeeming love of God. The first step 
in the building up of bhakti is the practice of duty for duty's sake 
(niskama-karma) without looking either for subjective pleasure or for 
objective utility. The Jiva attains self-sovereignty and is no longer bound 
by the attractions of the pleasures of sense. When the Jiva sheds its body- 
feeling and attachment, it realizes its own nature as Atman or the soul as 


'i i i i ya epetiti kriya (works), 
?! Viveka (abstention), vimoka (freeness of mind), abliyasa (repetition), 
halyana (ene purs anavasüda (freedom from dejection), and anuddharsa (absence of 
exultation). 
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different from Prakrti or matter ; when the false self or Prakrti is removed, 
the real spiritual self is realized. Karma-yoga thus finds its consummation 
in Jüana-yoga or the method of self-vealization.. But the latter is only a 
half-way house to devotion. In self-realization the Jiva is stranded in solid 
singleness (kaivalya) ; it is self-centred and not God-centred. Bhakti-yoga 
recognizes the need for shifting thé centre from self-consciousness to God- 
consciousness. The spiritual joy or serenity (Santi) that arises on the level 
of the state of the single soul should be replaced by the religious conscious- 
ness that God is the source and centre of all finite life, and that all sclves 
gravitate towards God. This knowledge enables the Jiva or the cgo to 
renounce its egoity (ahankara) and resign itself absolutely to the will of 
God. Ethical religion thus undergoes a gradual transformation from the 
idea of niskama-karma to the concept of service to God. Acts with selfish 
ends are first transmuted into those without ulterior motives. The 
rationale of niskama-karma is the recognition that the Jiva is the Atman 
and not Prakrti. The next step in the process of transmutation is the 
conversion of karma into kainkarya or consecrated service to God and 
humanity. Every kind of work is thus transformed into worship of God. 


MYSTICISM 


While the ethical religion of Ramanuja lays stress on the ideal of 
absolute self-surrender to the will of God, it is his mysticism that brings 
out clearly the nature of God as love and the character of bhakti as intense 

_ yearning for communion. The mystic has a genius for God ; and he is 
sustained by the indwelling love of God who is the very life of his life. 
When the finite self is freed from its ‘selfism’ by a process of self-annihila- 
tion or self-stripping, it is caught up to God and develops an infinite 

` longing for His love. This infinite longing of the mystic (mumuksu) can 
be satisfied only by the infinite. The sense of sin as the failure of the 
finite self to obey the will of God is traceable to the sense of alienation 
from God and the forgetfulness of its home in the infinite. The self 
somehow forgets its divine destiny and is stranded in the world of sarisara. 
When its spiritual sense is awakened, it thirsts for God ; and the agony of 
separation experienced by the mystic at this stage is recorded in such out- 
pourings of the religious heart as the Gopi-Gita, the sayings of Nammàlvar, 
and The Gospel of Sri Ramakrishna. Spiritual hunger can be satisfied 
only by the realization of God. In the state of separation the self loses 
colour and warmth, and even the sense-organ pines for the light of God. 
Without Him, life itself becomes a burden. The intensity of this yearning 
is accompanied by physiological symptoms like sleeplessness, suspension of 
physical activities, and bodily deterioration. Mentally there is a gradual 
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wasting away in desperation, resulting in spiritual inanity and blankness. 
The Lord of love is likewise seized by soul-hunger; and scorning His 
heavenly aloofness and infinite glory, He invades the mystic's soul and 
longs for union with him. In the ecstasy of the unitive experience that 
follows, the agonies of the dark night of the soul are forgotten, and its 
separative existence is swallowed up in the ocean of bliss that is Brahman. 
The soul is then ravished out of its fleshly feeling and soaked in 
eternal ecstasy. In the unitive experience the self is deified, and there 
is a new inundation of vitality resulting from the consciousness of eternal 
bliss. 

This unitive experience does not last long ; and it is a feature of the 
lila of love that there is an alternation between the bliss of union and the 
anguish of separation. But the elusiveness and evanescence revealed in 
the game of love do not satisfy the mystic’s quest for the stability of eternal 
life. Owing to the hazards and hardships experienced in the spiritual 
adventure, the mumuksu longs for the life everlasting that transcends the 
world of space-time. The bodyself is only a particular mould of space- 
time and a concretized form resulting from karma. When the body made 
of karma is dissolved, the finite self sheds its mutability and becomes 
immortal. The freed soul has a vision of its divine destiny. It ascends 
to its home in the Absolute. He who knows Brahman attains the highest. 
This is the summum bonum which is sought by all beings. Even the 
process of nature is designed for the spiritual procession of the Atman. ‘The 
realization of Brahman by all beings is the one increasing purpose running 
through the ages. Mukti is not only the immediate apprehension of 
Brahman, but also the attainment of His paramapada (supreme status) which 
transcends the empirical concept of space-time. Brahman is not only the 
whole or-the holy, but is the home of the eternals and their values. Mukti 
as the integral experience of Brahman defies the logical understanding 
and cannot be adequately described or defined in logical terms, though 
it is often clothed in anthropomorphism. The self realizes its essential 
and eternal nature and is deified and thus attains the being of its being. 
Its consciousness, limited by avidya and its result, karma in the empirical 
world of space-time, now expands into omniscience and cosmic conscious- 
ness. It is a state of unitary consciousness in which the self is immersed 
in the bliss of Brahman and its thought expires in enjoyment. Its will 
is effaced or fulfilled in the will of God, who is really the endeavour as 
well as the end of every act of service. The will to truth and goodness 
that is in God is eternally self-realized. Isvara does not therefore require 
the help of man as a fellow-worker to fulfil His redemptive end. Spiritual 
service thus implies not the loss of will, but the merging of the finite 
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in the infinite will. Mukti is on the whole freedom from the individu- 
alistic outlook and the attainment of divine vision and divine bliss. In 
that state the sense of separateness of the Jiva alone is abolished and not 
the Jiva itself, and the free and freed spirits form a community owing to 
the common nature of their deified attributive consciousness ; and their 
freedom is expressed either in helping humanity to regain spiritual freedom 
or in the enjoyment of the bliss of divine communion. 


CATHOLICITY OF VISISTADVAITA 

Visistadvaita guarantees God and salvation to all finite beings, human, 
sub-human, and celestial. It is therefore a religion of harmony and 
hospitality. It does not stop with affirming the fatherhood of God and the 
brotherhood of man. It goes a step further and asserts that God is the 
inner life and soul of all beings. Its idea of God as the soul of the world 
brings out the immanence of God in all beings, spiritual intimacy, and 
the goodness of God. As every Jiva is big with Brahman, the realization 
of the Absolute is a real possibility. The spiritual knowledge of the Jiva, 
as different from the embodied self and as gravitating towards God, affords 
a lofty view of the destiny and value of the finite self ; and the view that 
God is immanent in all faiths for the purpose of cosmic redemption 
inspires the fecling that the God of all religions is ultimately one, though 
the seers and sects may give-expression to Him in different ways. 


312 


SRI MADHVACARYA 


17 
MADHVA’S BRAHMA-MIMAMSA 


LIFE AND WORKS OF MADHVA 


ADHVA was born in A.D. 1197 near Udipi on the west coast of 

India. With the permission of his parents he was initiated into 
monastic life by Acyutapreksa, a sannyasin of Vaisnava tradition, under the 
name of Pürnabodha or Piirnaprajfia. 

Sankara had taught that Brahman is nirguna (attributeless) and that 
Maya (nescience), as superimposed on Brahman, is the origin of the world. 
Madhva thought that this position was dualistic. Ramanuja had 
taught that Brahman as süksma-cidacid-visisla (having subtle conscious- 
ness and materiality as attributes) is the origin of the universe as it is 
experienced (vyakta). Madhya pointed out that so long as there is 
insistence on this visista character of Brahman, oneness of the ground 
is not attained and there still persists the question about the” author 
of the visista character of Brahman. Madhva showed that Brahman is that 
which is the complete and independent ground of all that is other than 
Brahman. To expound this truth, Madhya wrote four bhasyas: (i) on 
the Brahma-Sütra, (ii) on the opening passages of the Rg-Veda, (iii) on the 
ten philosophical Upanisads, and (iv) on the Bhagavad-Gita. He also 
wrote expositions of the Mahabharata and the Bhagavata, ten treatises 
bearing on the inquiry into Brahman; and several other works in order 
to indicate that it is possible to make the whole life of man an expression 
of inquiry into Brahman (Brahma-jijnasa). In all, Madhya wrote thirty- 
seven works, 

Madhya’s works exhibit a thorough unity of purpose. Each work 
serves as an interpretation of the others, so that all his works are finally 
different chapters or sections of a single work. This idea seems to have 
been fully recognized by his immediate followers who collected his 
works under a single title Sarvamiila. Jaya Tirtha, the greatest of Madhva's 
commentators, at the opening of Tattvaprakasika; defines: the character of 
his commentary as ‘sarigamyante guroh girah (the teacher's statements are 
brought together). 


VEDAS, BRAHMAN, AND THE WORLD 
Throughout his teaching Madhva lays special emphasis on epistemo- 
logical considerations. Ontological ideas are only the implications of the 
epistemological positions. This is the significance of his defining Reality 
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(tattva) in the sense of prameya, i.e. that which is presented by correct 
knowledge. In his search for the final implication of this truth he comes 
to the conclusion that in the last analysis there is one case of correct 
knowledge, viz. the knowledge caused by the-Sruti, and one case of Reality 
which the Sruti presents as Brahman. What he defines as the Sruti may 
appear to be the same as what is commonly called the Vedas. But his 

- position is profoundly different. If the Vedas are generally taken as a 
case of revelation or authority, for Madhva their validity lies in their being 
the only source of correct knowledge. He defines himself as tyaktaveda, 
uninfluenced in his thought by the Vedas in the sense of authority. While 
others fit truth to the Vedic sayings, Madhva fits the Vedic sayings to truth. 
It is this bold stand that distinguishes him as a Vedanta philosopher from 
Sankara, Ramanuja, and others. 

Madhva's position that knowledge given by the Vedas is the only 
correct knowledge inevitably presupposes a careful examination and recog- 
nition of different levels of correctness, all pointing to the absolute character 
of the correctness of the highest knowledge, i.e. the knowledge given by the 
Vedas in the sense defined by him. Corresponding to these levels he points 
out different levels of reality with the single purpose of showing that all 
these levels necessarily point to one absolute Reality which the Sruti 
characterizes as Brahman and defines as sarvottama, the Supreme. Madhva 
defines sarvottama as ‘Ekah sarvottamo jfieyah eka eva karoti yal’. The 
meaning of the passage is: “The Supreme is to be known as the indepen- 
dent doer (and independent maker of the doer), because It does and makes 
others do without depending upon anything else’. The whole expression 
stands for the idea that the creative activity of the Supreme presupposes . 
or aims at absolutely nothing except Itself. His other expressions for the 
same idea are para, parama, etc. j 

Brahman is sarvottama. It is therefore not one among many truths. 

_It is the Truth which includes all and transcends all. The world is: Its 

creation and Its expression. Brahman is the giver of reality in all its 
aspects, which does not therefore exist apart from Brahman. For this 
reason the Sruti speaks of abheda (non-difference) between the two. But 
Brahman is ever transcendent. It is not lost in creation. Nor is It 
exhausted by it. Therefore the Sruti speaks of bheda (difference) between 
the two. Bheda in this context does not signify the independent character 
of the world, but only signifies the transcendent (vilaksana) character of 
Brahman. : AE 

Madhva shows that of bheda and abheda, to concentrate on either alone 
is the cause of bandha (misery). To concentrate on either bheda or abheda 
alone is to negate Brahman, the all-doer and the independent. To hold 
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that sarvottama and the world are different, taking difference in the ordinary 
or general daríana (philosophic) sense as, for example, between a jar and 
a car, is to hold that the world is independent of sarvottama. Again, .that 
which is not different frome sarvoftama and is affirmed to be sarvottama 
itself is in a logical sense independent of sarvottama. If sarvottama is the 
principle of the world, if it is the source of the very reality of the world, ; 
and for this reason it is svatantra (independent) and the world paratantra 
(dependent), then how can the world be not different from it? 

Madhva notes that the Sruti does not lay stress on bheda or abheda 
alone. For the Sruti, bheda and abheda are not important ; Brahman is 
the only important thing. He observes the absence of doership on the part 
of an individual self. Every case of doing affects the whole world, So 
every case of any doing is a case of all-doing. It is all-doing because it 
affects all things of the world. With each act of doing there is a fresh _ 
change. With every change there is a fresh disposition of the thing. With 
each disposition the thing is created ih a new light, and all other things 
are disturbed, or modified, or determined in the corresponding degree. 
What appears as doing or as doer is the creation of sarvakartr (ali-doer). 
That which is the author of all is kartr and karayitr. By Its. very nature 
It is independent (asahaya, i.e. svatantra). The Sruti defines It as eka (one). 
This implies that It is advitiya (without a second). There is nothing 
to determine It. It presupposes nothing. It aims at nothing. This is Its- 
pürna (complete) character. The Sruti therefore defines It as Brahman. 


BRAHMAN'S ALL-DOERSHIP AND INDIVIDUAL DOERSHIP 

The thought of individual doership and individual doing is therefore 
a case of illusion ; for Brahman is the all-doer. Its world is an absolute. 
system and it requires no addition, nó improvement, and no correction. 
To know this truth is to dedicate the whole life in all its aspects to 
Brahman. It is in fact to make the body and soul the complete work as 
well as the abode of Brahman’s activity. Madhya notes that the Isa 
Upanisad. shows how the appreciation of the all-doership of Brahman does 
not make an individual self inactive but it makes the self full of activity. 
If the individual thinks that he is a free agent, then only there is the 
possibility of keeping still and not doing anything, because he is free to 
do anything. he 

Hence to think that an individual is the doer is to’ arrest activity. 
It is misery (bandha). Moral or religious teaching made on this basis, er 
on the basis of individual doership, does not help the individual, because 
the whole thing ends in making the illusion of individual doership more 
and more confirmed, and consequently bandha more and more intense. 
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In illustrating this. point Madhva considers the place of karma (moral 
activity) in the scheme of obtaining knowledge. He observes that karma 
is the result of knowledge. It is the spontaneous expression of knowledge. 
He means by knowledge the appreciation of the truth that Brahman is all- 
doer. Without this appreciation no karma, no moral activity, is worth 
recognizing. For without knowledge karma is the result of the illusion 
of individual doership. The so-called karma of this kind is a case of 
ahanküra and mamakara. It is the negation of Brahman, the all-doer. 

- Madhva considers that this defect vitiates all those philosophies that 
hold that karma is prior to knowledge on the supposition that it gives 
purity of mind (sattva-Suddhi or antahkarana-Suddhi) that is the prerequisite 
of knowledge. He shows that karma, devoid of knowledge, makes one 
blind and opposed to knowledge. It is the possession of knowledge that 
makes one morally pure ; it is therefore moral purity itself. 

Madhya holds that the realization of the absence of individual doer- 
ship is the origin of all discipline that is really spiritual. This realization 
is, in. other words, the recognition of the all-doership of Brahman. He 
means by all-doership (sarvakartrtva) the state of doing all of all. This 
means that there is nothing-in the world that subsists or endures by its 
own merit. In this sense he defines the world as paratantra (dependent) 
and Brahman as svatantra (independent). Svatantra is the self-established. 
That it is self-established implies that it is gunapürna, that in which every 
property is complete in the sense that it is never exhausted, never modified, 
even though it is the source of the same property that forms an aspect of 
the world. “Some hold that Brahman is incomplete (Nyaya and Ramanuja). 
Some others hold that it is attributeless (Sankara and his followers). 
Against these positions Madhva shows that Brahman as incomplete pre- 
supposes Brahman as complete as its author; similarly Brahman as attri- 
buteless presupposes Brahman with attributes as its author. The incomplete 
has its origin: in the complete; and the negative has its origin in the 
positive. Further, ‘attributelessness’ is unintelligible, as, in the absence of 
other attributes, attributelessness itself serves as an attribute. The Sruti 
defines Brahman as Visnu. Visnu in the Vedic: sense. is the creative 
principle. In recognition .of this truth Madhva gives a ruling *Brahma- 


Sabdasca Visnaveva' (the word Brahman in the Sruti is used only in the sense 
o£ Visnu). 


SRUTI AS NITYA, NIRDOSA, SVATAHPRAMANA, AND APAURUSEYA 
What is $ruti? Madhva’s answer is that the Sruti is the language 
of Brahman. It is therefore present with reference to every idea of 
Brahman. Every case of knowledge is necessarily expressed by speech. 
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The knowledge of Brahman also has its own expression. This expression 
is the $ruti. The Sruti does not limit Brahman by speech. It is rather 
the process of finding out the expression for presenting the idea of the 
absolute completeness of Brahman.* The Sruti as an expression of Brahman 
is present because Brahman is present. In this sense the Sruti is nitya 
(indispensable). To the extent that it is indispensable it is the expression 
of the fullness of Brahman. So even by implication it does not modify 
Brahman. It is in this sense defectless (nirdosa). Because it is nitya and 
nirdoga, it is its own standard, measure, or test. It is all-comprehensive. 
There is no case of knowledge that falls outside it. Its truth is therefore 
self-established (svatahpramana). 

The truth that the Sruti is nitya, nirdosa, and svatahpramana implies 
that it is completely free from personal elements. To explain an expression 
by means of personal elements such as reliability (@ptatva) is to determine 
it from outside. But the Sruti is svatahpramana. It is therefore apauru- 
seya (impersonal), The Sruti is thus nitya, nirdosa, svatahpramana, and , 
apauruseya. How is this to be found out? By means of inquiry (jijsíasa) 
consisting of understanding, reflection, and application (Sravana, manana, 
and nididhydasana). 


JIJNASA—ITS NATURE AND OBJECT 


317 


THE CULTURAL HERITAGE OF INDIA 


or principle of all that exists in terms of mind and in terms of matter. In 
the course of his thought, irrespective of reality or no reality of the world, 
he wants to understand Brahman defined as Atman by the Sruti ‘Tame- 
vaikam janatha ūtmānam ; anya vāco vimuficatha’ (Know only that which 
is Atman ; abandon the talk of other things). Further, in the same context 
as he discusses the reality of the world he makes it clear that to hold that 
the world is mithya (unreal) in the sense that Sankara defines it leads to 
nihilism and thereby makes the problem of finding out its origin and so 
on a contradiction in terms. . Neither the conception of mithya nor the 
denial of the problem satisfies a philosophical mind. Further, after 
establishing the reality of the world so as to make the problem of finding 
out its origin "inevitable and indispensable, he points out the richness of 
the world in terms of its nitya (permanent) and anitya (impermanent) 
character so as to illustrate and amplify the richness of the creative power. 

Knowledge, according to him, is the jijfias itself. At every stage of 
the process of knowledge the conclusion arrived at is sound only in so far 
as it leads on to further ij/íasa. Thus he insists on an ever-growing process 
of jijfüasü. Just as jñāna is identified with jijnasa, karma and bhakti also, 
according to him, are not what they are defined to be in the other darsanas, 
but they are in the Vedic sense different aspects of jijñāsā itself. Karma is 
the process of activity involved in, and made inevitable by, jijnasa. Bhakti 
is the devotion to the subject matter of jijfasa, both as its presupposition 
and as its result. He considers therefore that jijfasa is the only kind of 
tapas, spiritual discipline. 


MADHVA'S APPROACH TO PRAMANA 

A careful study of Madhva’s works reveals that he conducts the 
examination of pramana (source of knowledge) in four stages in an ascend- 
ing order. (1) The stage of pramana as commonly understood: In contin- 
uation of the discussion started by the other daríanas, Madhva holds that 
there are finally. three pramanas—pratyaksa (perception), anumana 
(inference), and agama (scripture). The things that are presented by 
them are generally just those that common people readily believe 
(anadikalato'nuvrtta) and that immediately appeal to the senses (pratiti- 
sundara). (2) The stage of reasoning: In the light of Madhva's teaching 
under Sastrayonitvadhikarama, Anandamayadhikarana, and Samayapada of 
the Brahma-Siitra-bhasya, two levels under this stage can be distinguished. 
The first is the level of different sciences, and the second of daríanas. At 
the scientific level agama has no place that is exclusively important. If 
it is accepted, it is so only in so far as it makes pratyaksa and anumana 
leading. According to the usefulness of discoveries, different sciences 
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become popular even to the extent of giving rise to the illusion that there 
is nothing apart from these sciences. Darsanas are mental constructions 
of a more subtle order finally based on pratyaksa and anumana. Some- 
times agama is given the place ‘of exclusive importance even to the 
extent of making it more important and decisiye than pratyaksa and 
anumüna. -Madhva says, it can be easily found out that every darsana, 
however admirable or transcendent (alaukika) it may appear to be, is after 
all an expression of pratyaksa and anumüna, ie. experience (anubhava) 
that is secular (laukika) in character. (3) The stage of upadeáa (instruction): - 
In this stage the Sruti and the Smrti are introduced to the student. The 
Sruti is impersonal (apauruseya) verbal testimony. Its validity is unques- 
tioned. The Smrti derives its validity from the $ruti. The student at 
this stage has realized the emptiness of empirical thinking and of the 
scientific and dargana ideas and several agamas based on secular experience. 
He tries to rise above these stages. He feels that there is something noble 
and grand and transcendent in the ideas given by the Sruti and the Smrti. 
(4) The stage of jijñāsā, inquiry (philosophy): In spite of the appreciation 
of the Sruti and the Smrti, the student feels contradiction in the meaning . 
and application of them. He can never reconcile the implications of the 
different Sruti passages, and the inter-relations of ‘the Sruti, the Smrti, and 
anubhava. 

But the student of Brahma-mimarsa.is not in a position to consider 
mere appearance to be ultimate. At the present stage he has realized the 
uselessness of upadeía, because after all it presents things that do not 
finally transcend the empirical, as it is the outcome of an individual 
thinking. To transcend the empirical was the reason why he was intro- 
duced to the $ruti and the Smrti. The Sruti is apauruseya and the Smrti 
_ is the shadow of the Sruti. Therefore nothing empirical enters into the 

Sruti as well as into the Smrti. 

What is that which is above all that is empirical and which is there- 
fore expounded by. the Sruti? To consider this problem is the process of 
jijüasa, i.e. Brahma-mimamsa. The meaning of jijnasa in’ this connection 
cannot therefore be fixed according to a thinker's will. For the Sruti is 
apauruseya and apauruseya cannot be fixed by pauruseya. 

In expounding these truths Madhva studies the significance of 
apauruseya and consistently with it fixes the character of jijasü. He notes 
that interpreting apauruseya in the sense of verbal meaning (yathasru- 
tartha) is definitely wrong. He finally arrives at the conclusion that 
apauruseya is the language of the Creator of all in being self-conscious, 

.ie. in understanding Himself as the Creator of all. "Though he means 
by apauruseya what is known as the Sruti, his idea of the Sruti has a 
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profound significance. The Sruti, according to him, is the plan of creation. 
To understand the Sruti is therefore to understand the whole creation. In 
the language of the Sruti the creative principle is Narayana. As the Creator 
He is defined as Vasudeva. The Sruti illustrates the whole process of 
Sastra as the process of Narayana’s understanding Himself as Vasudeva. 
Madhva calls this whole principle, i.e. Narayana understanding Himself as 
Vasudeva, Badarayana. In illustrating this point he shows that Badarayana 
is the origin of the whole Sastra. Sastra consists of nirneya (that which 
is to be determined) and nirnayaka (that which determines); nirneya is 
the Sruti and the Smrti. The origin of both is Badarayana. Their real 
meaning must be understood only through a process of discipline. This 

Badarayana's Brahma-Sütra, consisting of 564 sütras in 223 adhi- 
karanas, under four chapters, each with four quarters, presents the process 
of jijfiasü. That which is not Brahma-mimarisa can never hope to conceive 
the absolute point of view. Again, Brahman understood is no longer 
gunapürna or Visnu. If It is Brahman, then It lies beyond the sphere 
of understanding. To understand this truth, i.e. to understand Brahman 
as Visnu, is the aim of Brahma-mimürmsü. To hold that Brahman is not 
understandable is to emphasize the knowledge of the ununderstandable as 
ununderstandable as expounded by the Kena Upanisad 'Avijfülam 
vijanatam ; vijfiatamavijanatam' (It is not known to those that know ; It is 
known to those that do not know). 

Sastra, according to him, consists of nirneya and nirnayaka. Nirneya 
consists of the Sruti and the Smrti. It does not by itself help knowledge, 
because it has apparent contradictions. It is therefore apara, inferior, i.e. 
it is not vidya (philosophy). But these two: must not be taken to be 
separate. Through the process of jijñāsā, nirnàyaka becomes merged in 
nirneya. In this circumstance nirneya transcends its nirneya character, 
becomes one with nirnayaka, and ‘presents its true meaning, Brahman. 
Pa is thus innate in nirpeya. Sūtra is its expression. Jijfidsa is its 
orm. 


THEORY OF KNOWLEDGE 
Madhva notes that knowledge implies knower and the known. With- 
out them knowledge is impossible. Attributeless knowledge is a contra- 
diction in terms. Knowledge as an attribute, distinct from knower, i.e. 
dharmabhiitajnana, does not bring out that the knower is of the nature of 
knowledge. The knower and knowledge are non-different. Yet knowledge 
can be spoken of as though it is different from the knower. ‘Even $ankara 
ought to admit this fact. Otherwise the conception; ‘Brahman is nirvisesa’, 
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cannot be formulated. To hold that Brahman is inconceivable is a con- 
tradiction in terms. So everything that can be conceived is savisega. 

Knowledge is by nature true. It is given as true. To make truth 
dependent with regard to its origifi or its knowledge is never to arrive at it. 
‘In every circumstance, that which is given is the object of knowledge. The 
given is in time and space. This constitutes its reality. The non-given is 
unreal. 3 

In certain passages Madhva explains that wrong knowledge is no 
knowledge. It is knowledge distorted. It consists in presenting the real 
as unreal, the existent oyster shell as non-existent silver, and the unreal as 
real, the self which is unreal as doer as real doer. 

In every case of knowledge on the empirical level operation of two 
distinct sources is observed—the knowing self and the apparatuses through 
which it knows. The self in an operating capacity is called saksin. The 
others are sensory organs. The operation of the former forms the back- 
ground for the operation of the latter. With reference to ‘This is a jar’ 
the jar as a particular is given by a sense-organ. The time in which the 
jar exists, its distinction from all other things, etc. are given by the saksin. 
Madhva studies these facts under pramana. 

Attributeless knowledge is a contradiction in terms. Attributelessness 
is itself an attribute. Further, knowledge as an attribute distinct from 
knower, i.e. dharmabhiitajfia@na, does not bring out that knower is.of the 
nature of knowledge. 1f knower is of the nature of knowledge, then 
knowledge cannot be a distinct attribute. Knower and knowledge are ` 
therefore only distinct expressions with regard to an identical entity. The 
disposition of this entity is such that without being different within itself: 
it admits of usages of distinctions, knower, knowledge, substance, attribute, 
and so on. d 

Madhva defines pramana as yathartha. Yathartha is that which grasps 
its object as it is. There are two kinds of pramana—kevalapramana and 
anupramana. Kevalapramana is knowledge. Anupraméana is the instru- 
ment (sadhana) of correct knowledge. Both knowledge and its instrument 
grasp their objects as they are. There are three cases of anupramana— 
pratyaksa, anumana, and agama corresponding to perception, inference, 
and verbal testimony. Madhva notes that these three pramünas are so 
comprehensive in their implication that they include all other so-called 
pramanas, namely, arthapatti, upamana, anupalabdhi, and so on. f 

Pratyaksa: Pratyaksa implies defectless sense-organ (nirdosendriyam 
pratyaksam). There are seven sense-organs—saksin, manas, and five sense- 
orgaris (eye, ear, nose, tongue, and skin). The last five are on the outward 
surface of the body. They operate when they are in contact with their 
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objects on the one hand and on the other with manas which is an active 
entity in contact with the knowing self. Their operations characterize 
the waking state. Manas exists inside the body. It is an internal organ. 
It is the proximate cause of memory. ‘It works through the impressions 
(samskaras) deposited in it as the result of the previous experiences of the 
knower. The knowledge caused by external sense-organs and memory 
consists of the modifications of manas. In the dream-state manas functions 
independently of external sense-organs on the basis of sarisküras. ‘These 
cases of knowledge are called vrttijfíana and are owned by the knower as 
mine in its witnessing capacity. This capacity, i.e. the witnessing principle, 
is called saksin. Saksin is as enduring as the knower. It operates in sleep 
as well. It apprehends the knower as ‘I’ and pleasure, pain, etc. as what 
occur to ‘I’. This apprehension forms the background of all cases of 
knowledge—saksin and vrtti. Vrtti knowledge may or may not be correct. 
The knowledge caused by anumüna and agama is also vrtti knowledge, 
because it is the work of manas. 

Anumana (inference): Anumāna is defectless proof giving rise to the 
knowledge of something relevant to it. It is based on the knowledge of 
vyüpti (unconditioned and invariable concomitance) between the proof 
and the proved and- the fact that the proof is in a suitable position 
to give the knowledge of the proved. 'The basis for the determination of 
vyapti may be pratyaksa, anumüna, or agama. Determination of vyapti 
results from repeated observation of the ‘togetherness’ of the proof and 
the proved. 

Agama: Agama is defectless verbal testimony. The defects of verbal 
testimony are stating what is irrelevant, stating what is sublated by 
pramanas, and so on. There are two cases of agama—apauruseya and 
pauruseya, Apauruseya is the Veda.. It is apauruseya because it is im- 
personal, and for the same reason the order in which the letters, words, 
and sentences are arranged in it never admits of change, if it is to continue 
as the Veda, ij. if the meaning which it conveys is to be retained. 
Pauruseya is that which admits of change in the order in which letters 
etc. are arranged. Pauruseya becomes the source of correct knowledge 
only when it is consistent with the $ruti. A pauruseya, when it is recognized 
as- apauruseya, is necessarily the source of the knowledge of Brahman. 

: The function of pramanas: Of the three pramanas, pratyaksa presents 
things that are in contact with the sense-organs, in a clear and distinct 
manner, Vagueness pervades the things presented by anumana and 
agama in general Agama and anumüna based on agama present both 
things that are perceivable and things that are not perceivable. But agama 
as the Sruti has one speciality. The Sruti is jijñāsā in its complete sense. 
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For this reason, though, to start with, it gives rise to knowledge in a vague 
manner, as jijñāsā becomes more and more pronounced and comes to its 
perfection, the Sruti character of Sruti becomes realized, and there is con- : 
sequently the pratyaksa knowledgé of the trüth expounded by the Sruti. 
Madhva points out that the truth of this observation can be appreciated 
only through an intensive Brahma-mimamsa. 

Kevalapramana: Kevalapramāņa is the knowledge caused by anu- 
pramüna. Corresponding to the three cases of anupramana there are three 
cases of kevalapramana—pratyaksa, anumiti, and śābdajñāna. Knowledge 
is never objectless. In the absence of an object external to it, it is its 
own object. Objectless knowledge is a contradiction in terms. 

As has been already indicated, after a careful examination and analysis 
of experience, two types of knowledge are distinguished by Madhva: 
(1) knowledge caused by saksin and (2) knowledge caused by the other 
instruments of knowledge. He calls the former svariipajnana and the 
latter vrttijnana. Svarüpajnama is self-conscious. In being conscious of 
itself it becomes conscious of the fact that it is correct (yathartha). Further, 
the consciousness of time forms the very background of all mental activi- 
ties as ‘That: is this’ and so on. - This illustrates how svarüpajfiüna, i.e. 
the operation of saksin is present in vrttijfina as its basis. 

Vrttijnana is a modification or state of manas. It is called knowledge 
because, like svarūpajñāna, it reveals its object. Even this is due to the 
fact that svarūpajñāna, being in contact with manas, gives it the power of 
reacting so as to give rise to what is called vrttijüana. — . 

Vrttijñāna may or may not be correct. In general cases it is correct. 
When it is correct it is known to be correct by the süksin. When it is 
„incorrect the fact that it is incorrect is due to some defect in its condition. 
A person who has defective eyes mistakes an oyster shell for silver. 

The ideas ‘Knowledge is yathartha (true) and ‘Knowledge is not 
objectless' are the expressions of the same truth. The fact that knowledge 
is occasionally wrong does not affect this truth. The percipient has a 
defective eye; His eye is in contact with a shell. Owing to some defect 
it does not apprehend the shell as shell but only as “This shining thing’. 
As the thing is not apprehended as a shell, the perception of shining 
kindles the impression (sariskara) of another shining thing, silver. This 
impression operates on the whole of the circumstances. ‘There is conse- 
quently the illusion, “Chis is silver’. 

If all the circumstances in which this illusion takes place are examined, 
then it is not difficult to see how the illusion presupposes correct perception 
of the shell asa shining something, correct perception of silver at a 
previous time so that, there is the impression that shining is an attribute 
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of silver, and so on. So though what a given thing is mistaken for is unreal, 
every case of illusion points to the fact that knowledge is yathartha by 
nature and is therefore never objectless. 

The importance of Madhva's análysis, əf pramana consists in the 
following. Under pratyaksa, his conception of knowledge caused by the 
saksin, in its implication, puts an end to all theories that on the one hand 
support subject-and-objectless knowledge such as nirvisesa-caitanya and on 
the other support the idea that knowledge is an accidental property of the 
self such as jñāna of the Nyaya-Vaisesika and dharmabhütajfüüna of the 
Visistadvaita. Under anumana, Madhva considers two kinds—sadhananu- 
mana and düsamanumüna. The distinction between these two is psycho- 
logical. They have respectively close reference to siddhanta (the position 
of the Sastra) and pürvapaksa (that which opposes siddhanta). Under 
agama, Madhva finally arrives at the conclusion that Brahma-mimarisa is 
the only thing that gives rise to correct knowledge. 


EXPERIENCE AS THE STARTING POINT OF PHILOSOPHY 


Any philosophy that does not start from experience is false. For the 
purpose of philosophy is to find out the explanation of experience. To 
deny the validity of experience as such, to posit some imaginary entity 
such as vijfiana (of the Yogacára) or cit (of Sankara) as the true case of 
knowledge, to deny the reality of the world, and to consider it to be mith ya 
are unwarranted. Again, to hold that the objects of the world are partly or 
wholly ultimate or enduring on their own merits is another extreme. All 
these ideas, however subtle, however philosophical they may appear to be, 
are different expressions of the negation of Brahman, 

Madhya points out that the element of prepossession, which he calls 
durügraha or bhranti, is the basis of all these ideas. He asks the student 
of philosophy to take things purely objectively. Taken in this sense, things 
of the world are vibhakta (separated) and vikarin (changing). Every thing 
is vibhakta. It has its own individuality as against the other things. But 
its disposition changes with every change that takes place in the world. 
Madhya notes that this is the common feature of all the things of the 
world presented to us by the three pramanas. He studies the world in 
two aspects: (1) Things called indriyas, arthas (sense-organs and their 
objects), manas, buddhi (different. aspects of intellect), self, and avyakta, 
the later ones being superior to the earlier ones; and (2) Abhimanins 
(presiding deities) that make these things function. Under these two heads 
Madhva brings material objects beginning with an insignificant object and 
ending with avyakta (non-manifested), the root matter of all, and spiritual 
entities beginning with the cetana (knowing self) of. the lowest order and 
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ending with Sritattva or Laksmi, the highest abhimanini of the whole 
universe consisting of cetana, acetana, and abhimani-devatas. 


MADHVA'S,REFUFATION OF MAYAVADA 


Prameya is that which is the object of correct knowledge. It is the 
same as real (satya), according to Madhya. In the absolute sense it is 
Brahman. In arriving at this conclusion Madhya examines Sankara’s 
conception of mithya, and against it he calls the world satya. At this stage 
the relative significance of these concepts may be noted. If mithya is 
translated as unreal, then satya may be translated as real. But in the 
philosophical language real and unreal have different significances. Unreal 
may mean asat. But mithyā does not mean asat. According to Sankara, 
mitliyà is taken to mean sadasadvilaksana, that which is other than sat, asat, 
and sadasat. This conception is based on the supposition that the world 
is sublated (badhya) by the knowledge of Brahman. Real may mean 
absolutely real. But satya, according to Madhva, as applied to the world 
other than Brahman, means abadhya (unsublated). He illustrates this 
point by showing that the world is prümanika (given by pramana), or 
prameya (being the object of correct knowledge). While Sankara holds 
that Brahman alone is abadhya, Madhya shows that the terms abadhya 
etc. may be applied also to that which is relative, dependent, and non- 
absolute. 

Madhva is prepared to admit that the world is mithya or sadasad- 
vilaksana in any sense that does not modify that it is abadhya, pramanika, 
and so on. But if mithyà means the negation of any of these ideas, if it 
means or implies something that makes serious thinking impossible, if it 
means something that makes the world or any part of it void of any 
ground, or if it means something that makes the ground of the world in 
any sense incomplete, relative, and dispensable either in thought or in 
deed, or something that makes it avoidable or dispensable, then he disavows 
that the world is mithya or sadasadvilaksana. Against these ideas he shows 
that the world is satya. 1 

Whether a thing is spirit or matter, three aspects may be distinguished 
in it—essence (svarüpa), the state of its being an object (pramiti), and 
function (pravrtti). Every entity of the world is dependent in all these 
aspects. Further, the fact that a thing is real means that it is real in all 
these aspects. Madhva therefore calls these aspects three cases of satta, 
existence. He notes that they are dependent in order to show that they 
are derived. Madhva shows also that if a thing is dependent in any sense, 
then it is necessarily dependent in every sense in which it may be 


considered. 
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The richer and more complex the function of a thing and the greater 
its causal efficacy, the greater is its relative character, the greater its depend- 
ence, and the greater the degree in which it points to the authorship of 
Brahman. It is on this principle that*he fixes the gradation (laratamya) 
of the entities of the world. The entities that point more to the author- 
ship of Brahman come first in the order of the creation of Brahman. 

Whether the world is, in some circumstances or other, recognized to 
be real, unreal, relative, dependent, independent, eternal, or absolute, it 
is essentially paratantra, dependent, i.e. it has only a derived reality, and 
its source is Brahman. ‘It is the realization of this idea that brings about 
release from bondage. For it is this realization that makes one frec. from 
illusions. Brahman, the source of all, has essence, objectivity, and function, 
With reference to every aspect It is independent. Madhva calls the non- 

' confusion or discrimination between the dependent and the independent 
bheda (difference). The dependent is the world. The independent is 
Brahman. This is the significance of his doctrine of bheda (Bhedavada). 
He says, ‘Tasya bhedasca sarvatah adosatvasya siddhyartham’ (It is held that 
Brahman is distinct from everything else in order to maintain that It is 
defectless). 

Further, to see that the world is dependent is to see that it is the work 
of the independent. To see further that Brahman is independent is to 
see that Its work is dependent. Considering finally that the dependent, 
because it is only derived, is no truth, Madhva insists on seeing that there 
is after all only one truth, viz. Brahman. The Advaita of the $ruti 
illustrates the independent character of Brahman. But Advaita, as applied 
to Saükara's Vedanta system, means non-duality, and it has in view 
mithyatva of the world and nirgunatva of Brahman. Madhva asks the 
student of Vedanta not to confuse these two ideas. 


CETANA, ACETANA, AND ABHIMANINS 


Madhva's works on ontological problems are intended to show how 
Brahman is the only Reality. In one of his works, called Tattvasankhyana, 
he speaks of two ways of approaching Brahman. He says, ‘Svalantram- 
asvatantranca dvividharh tattvamisyate’ (There are two ways of presenting 
tattva [truth], svatantra and asvatantra). Though apparently this passage 
seems to mean that there are two tattvas, a reading of the passage in the 
light of Madhva's own point of view, viz. Brahman as Visnu, reveals a 
different truth. If svatantra means the principle of all, then paratantra 
means svatantra in operation. : 

Madhva comes to the conclusion that in the exposition of Sastra the 
words that are ordinarily taken to mean things of the world really present 
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paramaisvarya (supreme lordliness) i.e. svatantreccha (independent will), 
lila being the overflow of ānanda of anandamaya, Visnu. So, the correct 
way of seeing the world is to see it as the expression of Brahman, as the 
illustration of paramaifvarya of Brahman. The world consists -of spirit 
(cetana) and non-spirit (acetana) with their abhimanins, beginning with 
Laksmi as the. highest, and non-spirit consisting of the Vedas, space, time, 
Prakrti, etc. as known by the pramanas, pratyaksa and so on. 

Cetana is that which knows. Knowledge in its highest form is 
knowledge produced by Brahma-mimürisa. From the standpoint of this 
knowledge Madhva observes three types of cetana. (1) That to which this 
knowledge occurs. Occurrence of this knowledge is indicated by the dis- 
position (svarüpa) of the individual cetama. This disposition consists of 
the states hankering after this knowledge, avoiding the circumstances which 
may lead to non-knowledge after seeing their defects, realizing that the 
only means for obtaining this knowledge is Brahma-mimürisü under, a 
preceptor who is Srotriya and. Brahmanistha, i.e. who has understood or is 
devoted to Brahman as Srutyukta (considered and expounded only by the 
Sruti). This cetana is called muktiyogya, fitted to have mukti. (2) That 
disposition which is opposed to the disposition of the muktiyogya makes 
one tamoyogya, fitted to have tamas, delusion, destruction, (3) A doubtful 
disposition makes one nityasarnsarin, fitted to have repeated births and 
deaths. Madhva holds that this cetana finally becomes tamoyogya. Madhva's 
final position is that cetana in its true sense is only muktiyogya. Brahman 
as knowledge and bliss forms the principle (bimba) of this cetana. This 
is the reason why a cetana becomes muktiyogya. As Brahman manifests Its 
jñāna and ānanda character more and more, the individual cetana comes 
to have more and more jijnasa and with it vairagya, and Vismubhakti 
becomes more and more purified. 

To enable an individual to have this knowledge, Visnu has made it 
an organism consisting of manas, buddhi, aharkara, five tanmatras 
(elements in their rudimentary form), five organs of knowledge (eye, car, 
nose, tongue, and skin), and five organs of actipn (speech, hand, foot, organ 
of excretion, and organ of generation) with consciousness (cetana) added 
to the rest. In some passages Madhva calls this organism Jiva. To make 
this organism operate, Visnu gives it a gross body made of five elements. 
(bhittas). This is what we commonly call an individual knower. In this 
Madhya distinguishes three aspects—gross body, linga body consisting of 
the first eighteen items, and svarüpa body, consciousness itself. Of them the 
gross body is observed to come into existence and_ perish ; but linga 
survives death and helps the next birth. Process in time and space is 
endless; but it has a beginning in Visnu in that it is the product of 
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Haricchü (desire of Visnu). Thus, according to Madhva, a beginningless 
(anadi) thing has its origin or beginning in Hari or Visnu. 

According to other darsanas, cetana is ever in its finished form. For 
example, Sankara holds that the self is*ever Brahman. Bondage is only 
superimposed on it; but the self is never affected by bondage. Similar 
is the position of all other daríanas. But, according to Madhva, during 
bondage cetana is ever in the making. Brahman as jñāna and ananda forms 
the svarüpa, the principle of reality in cetana. Madhya calls this svariipa- 
bimba. For the reason that Brahman as jfa@na and @nanda is svarüpa of 
cetana, cetana is characterized by jñāna and ànanda. As Brahman, by Its 
independent will (svatantreccha), manifests its jñāna and ünanda, cetana 
comes to have them. This means that it grows as cetana. When it is 
thus made an accomplished cetana it becomes liberated. Other daríanas 
hold that ajfiana, etc. are definitely opposed to the self. But Madhva shows 
that they are rather the elements that in different ways help the process 
of the growth of cetana. Madhya holds that no stage in this process is the 
work of the Jiva. The whole process with all its aspects is entirely the work 
of Visnu. 

Madhva distinguishes five kinds of muktiyogyas—deva, rsi, pitr, pà, 
and nara—god, seer, manes, ruler, and man. To define them as m uktiyogya 
signifies that those that are devoid of Brahma-jijfása do not deserve to be 
these beings. 

Acetana is that which does not know. It consists of two aspects, positive 
and negative—bhava and abhava. The positive is that which is appre- 
hended as existent at the first instant of its apprehension and the negative 
as non-existent. The positive are the Vedas, space, time, Prakrti, and its 
products. The negative are the absence of an entity that precedes its 
production (pragabhava), the absence that follows its destruction 
(pradhvarisabhava), and the absence that is always there like the horn of 
a hare (atyantabhava). Just like cetana, acetana also is in every sense the 
work of Visnu. Visnu as existence (sat) is the principle (bimba) of every 
item of acetana. 

The world of cetana and acetana is real because of Visnu, because Visnu 
as sat is its bimba, principle. That which is unreal is unreal because of 
Hariccha (will of Hari) that it should be so. Thus the unreality of the unreal 
1$ a positive property. Visnu is the source of degrees of reality (taratamya) 
also. Acetana, for example, is not as real as cetana. This is indicated by 
the absence of consciousness in acetana and its presence in cetana. 

Madhva holds that every entity, cetana or acetana, in the world is, with 
regard to its reality and so on, governed by a supervising deity. He calls 
this deity abhimani-devata. Abhimani-devatas are more real than those 
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they supervise. Of these devatas, Vayu is the abhimanin of vital principles 
and Laksmi of all cetanas, including Vayu, as well as all acetanas. The 
author of the gradation of reality is Visnu. 

Most of these things are seen to have no beginning and no end in 
time. Some of them haye beginning and end. Some of them have changes 
in some parts and no change in other parts. Each thing has its own indi- 
viduality. Each is different from others. Every entity has therefore its 
place in the system of things. Even illusion has its own place. It 
has its own function to fulfil. Everything is justified in so far as it is 
active. Individual effort has its own place in the system of things. It is, 
in fact; inevitable. Without it an individual has lived in vain. Institu- 
tions, cultural, social, political, national, and universal, are the creations 
of individual efforts. 


BRAHMAN 


Madhya notes that to define Brahman as nirguna (attributeless) or 
halyanaguna (of auspicious qualities) has only empirical import. This is 
the defect of Vivartavada and Parinamavada, however subtle they may 
appear to be. Brahman is alaukika (transcendent). As such It is ever 
doubted. It is therefore the object of never-ending inquiry. Empirical 
inquiry docs not help the knowledge of Brahman. Inquiry is Brahma- 
jijnasa. It finds out Brahman as the meaning of the Sruti. With- 
out it the Sruti does not teach Brahman. With inquiry the Sruti is found. 
to establish Brahman as the one single principle of creation, existence, 
destruction, law and order, knowledge and non-knowledge, bondage and 
release that occur to things, and cetana and acetana in various manners. 
Brahman is independent. All else is derived from It. As the maker of 
all It is in all, It is bimba, source. That which It makes is pratibimba 
(reflection), derived.. It is different from the latter. The latter is not an 
illusion ; for, it is the work of Brahman. Brahman as the principle of all is 
not imagined. It is sastra-gamya, established by Sastrajijnasa. Sastra is 
that the truth of which is self-established. It is ‘Veda’ found out by means 
of jijüaüsa. In this circumstance each word of the Veda has a complete 
and absolute meaning, viz. Brahman. In this capacity each word is in 
perfect harmony with the other words; this is Srutivakya-samanvaya. 
Without this Brahman is not found out. Brahman thus found out js not 
gauna (relative). It does not involve dualism (dvaita) It is ultimate. 
Devotion to this Brahman brings about »oksa. It is Atman as expounded 
by the Sruti. From It come all names and forms and with them law and 
order. Its operation in every case is wonderful (acintya and adbhuta). Tt 
originates two orders of the world, bimba and pratibimba. ‘Bimba is the 
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source of the reality of the pratibimba (derived being). Bimba is Brahman 
Itself. It is complete (gunapürna), absolute (nirdosa), that which is known 
(jñeya), and that which is attained (gamya) in the thing. To understand 
the world as pratibimba or paratantra is to understand its principle, 
Brahman. This is to understand. that there is no evil, no misery in the 
world. The world is the expression of the fullness of Brahman. Brahman 
is thus ànandamaya, bliss itself. Every thing becomes dear because of 
Brahman. To see this truth is to attain ànanda, Brahman. 


DISCIPLINE LEADING TO MOKSA 


In illustrating this point Madhva speaks of the fivefold difference 
(paficabheda): the difference between Jiva and Isa, the difference between 
Jiva and Jiva, the difference between Jada (an inert body) and Isa, the 
difference between jada and Jiva, and the difference between jada and 
jada. He signifies by this that things must not be confused. Without due 
attention to these facts, to speak of unity leads nowhere. 

Having established that reality is Brahman and jijfdsa (philosophy) 
is the only approach to it, Madhya considers how jijñāsā occurs. According 
to him, karma is no discipline ; for it arises from superimposing doership 
on the individual self that is a non-doer (paratantra). Bhakti in the usual 
sense is the negation of jijnasa. Even dhyana (meditation) that is indepen- 
dent of jijfasa is the.arrest of the intellect. An individual self is attracted 
by them when some preconception (duragraha).is working in his mind. 
Jijñāsā occurs only to him who is free from all preconceptions. Madhva 
calls this freedom vairagya. It is intellectual in character. It consists in 
realizing that things of the world, including even Laksmi, are anitya (non- 
enduring) and asāra (essenceless). The result of vairagya is devotion to 
Visnu. Only to one who has this disposition, jijfíasa or Brahma-mimanisa 
occurs. To have this disposition or jijñāsā is not the individual's own 
making. When an individual is seen to have jijñāsā, it is an indication 
that he is having the prasüda (grace) of Visnu. Jijñāsā is the process of 
Sravana (understanding), manana (reflection), and nididhyasana (applica- 
tion). It expresses itself in two forms—study (suadhyaya) and teaching 
(pravacana). Pravacana or teaching is higher. It pleases Visnu (Visnu- 
tustidah). It is the highest aspect of discipline. : 


JIVANMUKTI AND MUKTI 
With jijnasa without a break the truth that is mediately understood 
to start with, becomes immediately realized. This is called aparoksa. This 
is the proper stage to teach philosophy, i.e. Brahma-mimamsa. This is the 
state of jivanmukti. At this state the individual is no longer distracted 
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by the things of the world. Distraction is illusion (pramada). It is the 
cause of bondage. Madhya says that bondage (bandha) is pramadaimaka, 
the result of illusion consisting in superimposing kartrtva (doership) on the 
individual self. But at this stage, #e. jivanmukti, by means of jijñāsā the 
individual has realized Visnu as the all-doer and himself as completely 
paratantra. He has seen ekatva, i.e. the sarvottama (supreme) character 
of Visnu and is free from delusion (moha) and misery (Soka). 

With pravacana the individual becomes more and more purified, i.c. 
the conviction that he is paratantra becomes more and more confirmed. 
This confirmation is the indication of the grace of Visnu. As the result 
of this grace he finally becomes liberated (mukta). At the stage of mukti 
he is consciously living in svatantra, i.e. Visnu, the principle of his reality. 
Visnu is immortal. Therefore the individual has become immortal. 
Visnu has become the dearest to him: He therefore enjoys the anandamaya 
character of Visnu. This enjoyment makes him' merged in ànanda (bliss). 
The whole thing occurs as the result of the grace of Visnu. Madhya points 
out that an individual can have only that much of ananda as. is consistent 
with the degree of jijñāsā he has at the stage of discipline. So even in 
mukti he speaks of gradation. He sees that gradation is the inevitable 
implication of the infinite richness of Brahma-mimamsa, and as such it is 
an item of enjoyment on the part of the mukta. 

The realization of one’s self as paratantra brings mukti to the self. 
Madhva holds that this is essentially the process of jijriasa. Jijnasa is the 
process of Brahman's creative will. It is therefore the process of all aspects 
of ànanda. With jijñāsā, celana becomes one, i.e. in complete harmony 
with the creative will. This is how it lives in Brahman. This is Brahma- 
sampatli. With this, cetana sees that the whole process of bondage, 
discipline, and moksa with all their circumstances and aspects is the work 
of Brahman. This is what Brahma-mimàrisa signifies by defining Brahman 
as Visnu. To contemplate this constitutes the muAta's Gnanda. 


had 


CONCLUSION 

Madhya has thus in his exposition of Brahma-mimarisa brought the 
monism expounded by the Vedas and the Upanisads to its culmination. His 
position is essentially Brahmavada. His chief contribution to Indian 
culture, and, in fact, to world culture, consists in the following. He 
showed that philosophy is the only kind of spiritual discipline. He found 
out that the Sruti is not a mere verbal testimony but the expression of 
pure philosophy. He discovered that Brahma-mimamsa is the highest form 
of philosophical thinking. He found out that the real cause of bandha 
(bondage) is superimposition of doership on the individual selves. He 
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realized that man is really a doer only when he understands that he is 
paratantra. He saw that the only way of appreciating the highest truth as 
the only truth is the recognition of the reality and actuality of the world 
in a healthy sense. He showed that the highest truth must necessarily be 
absolutely complete with reference to every aspect of it (gunapürna), free 
from every kind of dependence (nirdosa), the real object in every object 
(jfieya), the goal of every endeavour (gamya), and the source of knowledge 
as such (guru). For this reason he calls this truth Narayana ; and he makes 
it clear that an individual can have peace only when he has realized this 
truth. Not to realize this truth is to confuse it with the world and conse- 
quently to have misery and delusion (Soka and moha). ‘This realization 
is possible only by an enduring process of study and teaching of philosophy, 
ie. Brahma-mimürisi. He emphasized that political, national, and social 
reconstruction in terms of this study only is the salvation of mankind. He 
showed that the very contemplation of these truths is the source of joy 
(amanda). As the expounder of this Sastra which leads to ünanda, he is 
called Ananda Tirtha. 
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THE NIMBARKA SCHOOL OF VEDANTA 


IMBARKA, who was one of the five principal commentators on the 

Brahma-Sütra of Badarayana and the first systematic propounder of 
one of the five main schools of the Vedanta, was a Tailahga Brahmana. He 
is generally supposed to have flourished after Ramanuja, in the eleventh 
century A.D., though no definite evidence is available on this point. He 
wrote a short commentary on the Brahma-Sütra, entitled Vedanta-parijata- 
saurabha (the odour of the heavenly flower of the Vedanta). This com- 
mentary is very condensed and written in simple language. Its peculiarity 
is that the author makes no attempt whatsoever to refute the theory of any 
other commentator on the Brahma-Sütra, such as Sankara and others, or 
even, for the matter of that, to expound his own theories by means of 
appropriate arguments. In fact, it is doubtful whether his views would 
have been fully clear to readers but for the excellent commentary Vedanta- 
kaustubha on the Brahma-Sütra by his immediate disciple Srinivasa. 
Nimbirka was also the author of a small work of ten stanzas, called Dasa- 
Sloki, dealing with the three realities (tri-tattva)—Brahman (Krsna), soul 
(cit), and matter (acit). It also is not properly intelligible without com- 
mentaries. Besides these, Nimbarka composed several other works, some of 
which are no longer extant. 


BRAHMAN 

Like other Vedantins, Nimbàrka calls the highest Reality Brahman, 
literally meaning the greatest Being—one who is unsurpassedly great in 
nature and qualities—beyond any limit whatsoever. To Nimbarka, 
Brahman is a personal God, and not the impersonal Absolute of Sankara. 
Nimbarka calls Him Krsna or Hari. But while to other Vaisnava 
Vedantins, like Ramanuja and Madhya, Brahman is Narayana or Visnu, 
to Nimbarka, as to Vallabha, He is Gopalakrsna (Cowherd Krsna), accom- 
panied by Radha. , 

Brahman is eternal, independent, omnipresent, omnipotent, and 
omniscient, He is the sole cause of the entire universe, but is without 
cause. He alone creates, maintains, and destroys the world of souls and 
matter, Brahman is thus both the material (upadana) and the efficient 
(nimitta) cause of the world. Ordinarily the material and efficient causes 
are different from each other, e.g. the lump of clay is the material, and 
the potter with his instruments the efficient, cause of a clay jar. But in 
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the case of world creation the two are one and the same, viz. the one 
Brahman, the omnipresent Being. The scripture (Cha. U., VL2.3) tells us 
that the universal Self, wishing to be many, transforms Himself into the 
form of the world. ‘Thus, in so far as He fransforms Himself into the 
world, He is the material cause ; and in so far as He transforms Himself as 
such, He is the efficient cause of the world. Nimbarka himself docs not 
explain clearly in what precise sense Brahman is both the material cause 
and the eflicient cause of the world, seeing that Prakrti, the primal matter, is 
ordinarily said to be the cause of all material objects. ‘This has been clearly 
explained by Purusottama in his famous work Vedanta-ratna-manjiisa. He 
poiuts out there that Brahman is the material cause of the universe in the 
sense that crcation means the manifestation of His subtle powers of sentience 
(cit) and non-sentience (acit) in the form of gross effects. That is, during dis- 
solution (pralaya), the entire universe of the sentient and the non-sentient 
returns to and remains in Him in a subtle state as His natural powers. “hen, 
at the beginning of creation, Brahman manifests these powers (cil-sakti and 
acil-sakti) in the form of souls and Prakrti; and from this Prakrti, the 
primal matter, there is the gradual evolution of the entire material world. 

Now, it may bc asked here, how Brahman, who is entircly non-material 
(ajada), can. still. possess an element of materiality (jadatva) or have non- 
sentience as one of His powers (acit-Sakti). But there is nothing incon- 
sistent or absurd here, if we properly understand the rcal implication of the 
Vedanta doctrine of Sakti. eut 

‘The sentient and the non-sentient (cit and acit) are among the 
numerous powers or saklis of Brahman, and a power does not affect the 
real nature (searüpa) of the thing possessing that power, c.g. fire has the 
power to produce smoke, but is not itself smoky. In the same manner, 
Brahman has the powér to produce the non-sentient world, yet is not 
Himself non-sentient. Moreover, a power cannot vitiate or affect the 
thing itsclf. So the non-sentient world does not make Brahman imperfect 
when it returns to Him during dissolution (pralaya), for it surely does not 
return to Him in its gross, imperfect form, but simply inheres in Him as 
His subtle power. Again, Brahman is the efficient cause of the universe 
in the sense of transforming Himself into the form of the universe, there 
being no other external agent to fashion the world. And this act of trans- 
forming Himself, as explained by Purusottama, means to unite the souls, 
so long merged in Him, as His subtle power of sentience (cit-Sakti), with 
their respective karmas and the instruments for experiencing them. In 
other words, He creates the world according to the past karmas of the 


individuals and thereby regulates the destiny of the souls according to strict 
justice. 
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Nimbarka succinctly refutes several objections against this doctrine 
of the causality of Brahman, and in this connection propounds the famous 
Vedanta doctrine of lila or creation in sport, which, if rightly understood, 
is one of the best solutions ever offered of that very difficult philosophical 
problem of the why or the motive of creation. 

Brahman is the creator, sustainer, and destroyer of the world. But , 
He is not an external creator like the potter of the pot, but, being also 
its material cause, as stated above, is immanent in it, like clay in the pot. 
But He, the infinite Being, cannot be exhausted in a single universe. He 
pervades the universe, yet transcends it. 'Thus, Brahman is both tran- 
scendent and immanent, and, as such, the inner soul and essence of the 
world. j 
Thus, on the one hand, Brahman is the greatest of the great, high 
above the individual soul, the creator and controller of the world, its lord 
and ruler. But, on the other hand, He is the abode of infinite beauty, 
bliss, and tenderness, and is in sweet, intimate, and personal relation with 
the individual soul. He is essentially gracious to devotees and helps the 
deserving ones to attain salvation by enabling them to have a direct vision 
of Himself (saksatküra) He also incarnates Himself on earth for their 
guidance. 

Hence Brahman has two aspects—the majestic and. the sweet. He 
is all-powerful yet all-merciful, transcendent yet immanent, all-pervading 
yet residing within the heart of man, a stern judge yet a gracious friend. 

Brahman is thus essentially possessed of attributes (saguya). He is the 
abode of an infinite number of auspicious qualities, which, as we have 
seen, are broadly of two kinds, supreme majesty, omniscience, omnipotence, 
and omnipresence on the one hand ; infinite beauty, bliss, love, and purity 
on the other. Sometimes, however, Brahman is also described as attribute- 
less (nirguna). But this simply means that He is free from all inauspicious 
attributes as found in the world. It may be asked here, How can 
Brahman, the omnipresent Being, avoid having bad, ‘worldly attributes as 
well, seeing that everything must exist in Him? As stated above, during 
dissolution (pralaya), the world exists in Brahman, not as it really is, but 
as a mere Sakti or power. But during creation and the later period of 
subsistence (srsti and sthiti) the world, with all its grossness and imperfec- 
tion, must inhere and subsist in the same all-pervading Lord as part, 
element, or attribute. Hence Brahman must possess these infinitely bad 
qualities of the world, together with His supremely excellent ones. In 
fact, whatever is, is God—so evils and imperfections, too, must be in Him 
in the same way as virtues and perfections are. This fundamental problem 
of the relation between the all-good God and the undeniable evils of the 
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world has not been tackled separately by Nimbarka. But this docs not 
present any formidable difficulty, if we understand the real meaning of 
the Vedanta doctrine of the omnipresence of Brahman and the consequent 
relativity of evil. What are parts or eiements from their narrow partial 
standpoint are not so from the standpoint of the whole. Thus, evils are 
evils only from the narrow human standpoint, but never from the stand- 
point of the all-pervading unity of the Absolute. Evils are thus rclative— 
though not unreal, they are yet not absolutely real. It is, we think, to 
emphasize this transmutation of the separate imperfections of the parts 
in the whole that the Vaisnava Vedantins repeatedly emphasize the 
nirgunatva of Brahman (of course, in a sense absolutely different from that 
of the Advaita Vedantins). Brahman is all-pervading, yet nirguna or free 
from all ordinary material, unworthy, inauspicious qualities, because evils 
_as evils lose their essence in Him. It may, of course, be asked here, Why 
is it only evil, and not good also, that loses its distinctive nature in God? 
The reply is that while evil is only relatively real, good is absolutely so. 
So, in the Absolute, it is evil that is dissolved, while good persists. 


CIT: THE JIVA 

The Jiva or the individual soul, according to Nimbürka, is essentially 
of the nature of intelligence (jfdna-svariipa), and, as such, wholly non- 
material (ajada). Hence it has to be carefully distinguished from the body, 
the sense-organs, the vital breaths, the mind, and buddhi, which are all 
material and non-sentient. Thus, the eleven organs (five external sensc- 
organs, five organs of action, and mind, the inner organ) and the five vital 
breaths are but the instruments through which the sentient and non- 
material soul perceives, acts, and enjoys, and which are guided by it. 

But the soul, according to Nimbarka, is not only knowledge, intclli- 
gence, or consciousness in essence (jAüna-svarüpa), but also a knower, i.c. 
an intelligent or conscious being (jfiatr or jnatrtva-dharma-vat) or, in other 
words, it is both knowledge in essence and has knowledge as its attribute. 
This, however, sounds rather self-contradictory. How can the same thing 
viz. knowledge or consciousness, be both the essence and the attribute of 
the very same soul? But really this insistence of the Vaisnava Vedantins 
on knowledge being both the essence and the attribute of the soul at the 
same time is neither without meaning nor self-contradictory. Inasmuch as 
either of these two alternatives by itself would present a difficulty, both 
must be taken to be true at the same time. "Thus, if consciousness be only 
the essence of the soul, and nothing else be needed for its knowledge or 
consciousness, then the soul must know, from the very beginning, what it 
will know throughout its entire existence ; and there cannot be, later on, 
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any appearance or disappearance, increase or decrease thereof. But we 
know that this is an absurdity; for we are originally ignorant of a thing, 
then we gain knowledge about it; we have at first no perception of a 
thing, then we come to perceive its; we, again, have knowledge of a thing 
and then it ceases: we perceive a thing, then our perception ceases ; our 
knowledge also increases or decreases: our perception becomes fuller or 
more perfect, or just the reverse. All these are facts of experience and 
cannot be denied. So, they prove definitely that something else is needed 
to explain such appearance and disappearance, increase and decrease, of 
knowledge in the soul. In other words, over and above being conscious- 
ness in essence passively, the soul is also a conscious knower actively, i.e. it 
possesses the attribute of consciousness which appears or disappears, 
increases or decreases, with regard to particular things according to circum- 
stances. But it may be asked here, Why, then, insist on calling the soul 
consciousness in essence as well, instead of taking consciousness as its 


attribute only, which, as shown above, so very well explains the fact of its 


knowing and non-knowing, or its increase or decrease in knowledge? 'The 
answer is that this, too, will lead to another difficulty ; for, if consciousness 
or knowledge be only an attribute of the soul and not also its essence, then, 
there being always a distinction between substance and attribute, the soul 
practically ceases to have consciousness as its nature and the distinction be- 
tween the soul and a material object becomes one of attributes only, instead 
of being, as it fundamentally is, one of essence mainly. In fact, it is absurd 
to maintain that the soul is not consciousness in essence, that, in other 
words, it is a gross non-conscious material object, but has only the attribute 
of consciousness. So we have to admit that the individual soul is both 
knowledge and a knower ; or, in other words, that knowledge is both the 
essence and the attribute of the soul. Consciousness being the essence and 
the attribute of the soul, it always remains a conscious knower even during 
the states of deep sleep (susupti) and salvation, in which latter case it is 
omniscient. 

The individual, being a knower (itr), is also an active agent (kartr). 
All the scriptural injunctions presuppose the soul to be an agent, Further, 
it is the soul that controls the body and the organs, as stated above. This 
also proves the soul to be an active agent. The soul is an agent not only 
during its state of bondage, but also when it is free. Then its power to 
realize all desires and to move about at will is fully manifested. 

The individual soul is an enjoyer (bhoktr) too. This is a necessary 
logical corollary of the above. For, if the soul be an active agent, a doer 
of karmas, it must also be an enjoyer, the reaper of the fruits thereof, good 
or bad. The soul is an enjoyer not only during its state of bondage in the 
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world, but also when it gets rid of all karmas and becomes free. Of 
course, the freed soul does not experience the fruits of karmas like the soul 
in bondage, and its enjoyment does not lead to rebirths. But its enjoy- 
ment consists in being a co-sharer in tke infinite bliss of Brahman. 

Still, the soul is.not an independent being, but essentially dependent 
on the Lord for existence, knowledge, activity, and enjoyment. Even when 
the soul is free, it remains wholly. under the control of Brahman. 

"Thus, as regards its nature, the individual soul is knowledge in essence, 
and a knower, a doer, an enjoyer, dependent on God, and eternal. 

Next, the size of the soul. It is atomic in size, as proved by the fact 
that the soul is said to pass out of the body through such small openings 
as the eye etc. But although the soul itself is atomic, its attribute of 
knowledge pervades the whole body; and that is why it is capable of 
experiencing the various states of the body, just as a small lamp in a corner 
can flood the entire room with its pervasive rays. Here, Nimbarka, in his 
usual succinct manner, takes pains to refute the doctrine of the all- 
pervasiveness of the soul. This would entail, he points out, either eternal 
perception or eternal non-perception on the part of the soul; for the all- 
pervasive soul must always be in connection with all objects and know 
them eternally ; or, if it be not somehow in connection with them, there is 
nothing outside it to bring about such a connection. 

Next, the number of souls. According to Nimbarka, there is an 
infinite number of souls, and it would be wrong to identify all these 
numerous souls with one another or with Brahman. 

Finally, the kinds of souls. There are, broadly speaking, two kinds of 
souls, viz. souls in bondage and freed souls. The former are associated 
with material bodies and are subject to births and rebirths according to 
their own karmas. The latter get rid of all connection with karmas and 
matter and are thereby freed from mundane existence. 

We may now briefly consider the different states of the soul in bondage. 
Such a soul has five different states, viz. waking, dream, deep sleep, swoon, 
and death. The state of waking has been considered above—then, the 
soul is a knower, a doer, and an enjoyer. During the states of dream and 
deep sleep, too, it remains a knower and an enjoyer, knowing and enjoying 
various dream objects created by the Lord. During the state of deep, 
dreamless sleep, too, the soul is a knower and an 


€ : enjoyer, though, naturally, 
its knowledge and enjoyment remain more or less unmanifest then. The 


state of swoon is halfway- between sleep and death, not identical with 
cither of them. Finally, the state of death. Of this there are two kinds— 
that which leads to rebirth, and that- which leads to liberation. 
We may also refer briefly to the different destinies of the soul, viz. 
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heaven, hell, and salvation. There are, broadly speaking, two classes of 
souls in bondage: doers (karmin) and knowers (jfüünin) The former, 
again, are of two kinds: pious workers and sinners. ‘These three kinds of 
souls (pious workers, sinners, and knowers) undergo different destinies, 
attaining different ends through different paths. Thus, knowers go to the 
world of Brahman through the path of the gods (devayana), not to return 
any more; pious workers go to the world of the moon (heaven) through 
the path of the fathers (pitryüna) to return to earth, according to their 
karmas, as higher forms of animals like men, cats, dogs, etc.; sinners go 
to the ‘third place’ (hell) to return.to earth as the lowest forms of life like 
worms, snails, etc. 


ACIT: THE NON-SENTIENT 

According to Nimbarka, acit is of three kinds: prakyta or what is 
derived from Prakrti, the primal matter, aprákría or what is not derived 
from Prakrti, and kala or time. 

Prakrti here is conceived to be just like the Samkhya Prakrti, the only 
difference being that it is taken to be wholly dependent on and under the 
control of the Lord, and not independent and self-sufficient like the 
Samkhya Prakrti. 

Nimbarka himself does not tell us what precisely are the aprakrta and 
kala. But we get very good accounts of these in the Vedanta-ratna-manijisa 
of Purusottama. He points out that just as Prakrti is the stuff of the 
mundane world, so what is aprakyta is the stuff of the celestial bodies, 
ornaments, and other objects of enjoyment, and also the regions of the 
Lord and the freed souls. Kāla is eternal and all-pervasive, the basic 
principle of the entire cosmic existence. But though the regulator 
and controller of everything, it itself is wholly under the control of 
the Lord. 


BRAHMAN, CIT, AND ACIT—THEIR RELATIONSHIPS 


Thus, according to Nimbarka, there are three equally real and co- 
eternal entities: Brahman, cit (the sentient), and acit (the non-sentient). 
Brahman is the controller (niyanty) cit the enjoyer (bhokir), and acit the ob- 
ject enjoyed (bhogya). The question is, What exactly is the relation between 
these three realities? In the first place, there is a real difference between 
Brahman on the one hand, and cit and acit on the other. Thus, Brahman 
is the cause, the soul an effect; Brahman is the whole, the soul a part ; 
Brahman is the object to be worshipped, the soul the worshipper ; Brahman 
is the object to be known, the soul the knower ; Brahman is the object to 
be attained, the soul the attainer—and there is always a distinction between 
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the cause and the effect, the whole-and the part, the worshipped and the 
worshipper, the known and the knower, and the attained and the attainer. 
Again, Brahman is the inner controller, and dwells within the heart of 
the soul ; and the controller and the controlled, the dweller and the place 
dwelt in, are of necessity different. Further, Brahman is omniscient, 
omnipresent, and omnipotent, possessing the powers of creation, main- 
tenance, and destruction of the universe, but the soul is infinitely small 
and does not possess these powers of creation etc., and further, it is 
wholly dependent on Brahman. Even the freed soul, which is similar 
to Brahman in other respects, differs from Him in the last two points. 
That is, it is neither omnipresent (being atomic in size) nor omnipotent 
(lacking the powers of creation etc. and being absolutely under the control 
of Brahman). 

There are even more fundamental differences between Brahman and 
the universe. Brahman is the cause, the universe His effect. He is the 
whole, it is a part ; He is sentient, non-gross, non-material, ever pure ; the 
world is just the opposite. Hence the two must be different. Thus, 
there is an eternal, natural, and undeniable difference (svábhavika-bheda) 
between Brahman on the one hand, and soul and matter on the other. 

Yet just as this difference between Brahman and the other two 
realities is true, the non-difference between them is no less true. The 
souls and the world are effects of Brahman, and as such are different from 
Him, as pointed out above ; but they are also non-different from Him none 
the less for the same reason. The fact is that the cause and the effect, the 
part and the whole, are neither absolutely different nor absolutely non- 
different, but are both different and non-different. In essence the éffect 
is the cause itself—so far it is identical with the cause ; yet the effect has 
its own peculiar form, attributes, and functions—so far it is different from 
the cause. The clay jar, the effect, is non-different from clay, the cause, 
for it is, after all, nothing but clay through and through. Yet it is also 
different from a mere lump of clay in form, attributes, and functions. The 
same is true of the relation between the whole and its part. The whole 
is immanent. in a part—so far the part is identical with the whole ; yet 
the whole transcends the part—so far the part is different from the whole. 
Thus, the relation between Brahman on the one hand, and souls and 
matter on the other, is a relation of natural difference-non-difference. 
Hence Nimbarka’s doctrine is called Svabhavika-bhedabhedavada. 


MOKSA OR SALVATION 
Moksa or salvation means realizing our essential similarity with the 
Lord. When the soul in bondage attains a direct vision of the Lord, it 
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attains His nature and most of His attributes, and this is freedom from the 
cycle of births and rebirths and the consequent, infinitely miserable, 
mundane existence. 

But such an attainment of the nature of Brahman (fadbhavapatti or 
Brehima-svartipa-labha) is only one element in moksa. The other equally 
important element is the attainment of one’s own real and essential nature 
(ālma-svarūpa-līāūbha). The difference between Brahman and the soul, 
being natural and eternal, persists always—not only during the soul’s state 
of bondage, but also during the state of release. Thus, the freed soul, 
too, like the soul in bondage, is both different and non-different from the 
Lord. Hence salvation does not imply any identity of God and soul, any 
annihilation of the individuality or personality of the soul. On the con- 
trary, it means the full development of its real nature or personality. This 
implies the full manifestation of its real nature or essence as consciousness 
or intelligence through and through as well as of its real attributes of 
‘freedom from sins’ (Cha. U., VIII.1.5) and the rest. During its state of 
bondage, when the soul is associated with a material body, both its real 
nature and attributes are hidden, like the rays of a lamp inside a pot. 
Then, instead of being consciousness (jfidna-svartipa) through and through 
and omniscient, it becomes subject to ignorance, delusion, and the like, 
and instead of being free from sins, it comes to be affected by all sorts of 
defects and impurities, and is subject to decay, death, and rebirth. But, 
when during the state of salvation, it becomes eternally free from matter, 
its true self shines forth in all its pristine glory. 

Attaining the nature of Brahman means, as pointed out above, be- 
coniing similar to and never identical with Brahman. Similarity means 
neither absolute identity nor absolute difference, but -identity-in-differ- 
ence. ‘The identity or non-difference between Brahman and the freed 
soul consists in the following points: first, as pointed out above, the freed 
soul attains the nature and attributes of the Lord. Thus, it is, like God, 
pure consciousness, bliss, and existence in essence (saccidananda-svarü pa). 
Again, in attributes, like God, it is sinless, ageless, deathless, painless, free 
from hunger, free from thirst, capable of realizing all its desires, and 
capable of fulfilling all its resolutions (Cha. U., VIIL.1.5). It shares the bliss 
and enjoyments of Brahman, and is sel-ruling, not under the control of any 
one except that of the Lord. Again, the difference between Brahman and 
the freed soul consists in the following points: first, even the freed soul 
is atomic or infinitely small in size, while Brahman is all-pervasive. 
Secondly, Brahman alone, and not even the freed soul, possesses the power 
of creating, maintaining, and destroying the world. Thirdly, Brahman is 
absolutely independent, but even the freed soul is under the control 
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of the Lord, though not of any one else. The freed soul is identical with 
Brahman except in these points. 

Thus, according to Nimbarka, salvation is a positive state of supreme 
self-development—of infinite knowledge and bliss; it is not a mere ncga- 
` tive state of unconsciousness (as held by the Nyaya school) nor an absence 
of pain without the presence of bliss (as held by the Samkhya school). Nim- 
barka, however, does not believe in jivanmuhti or salvation here and now, 
in the present physical world, while possessing a material body. He points 
out that after all is said and done, the essential nature and attributes of 
the soul cannot but remain veiled and obstructed so long as the body is 
there to affect them. For example, the soul's supreme knowledge and 
powers cannot in any way be manifested so long as it continues to possess 
a physical body ; for then it has to know through the help of the mind and 
the sense-organs and act through the organs of action, and as the powers 
of all these organs are limited, the knowledge and powers of the soul itself 
become limited to that éxtent. Hence the real nature and attributes of 
the soul can be fully manifested only after death, only when it permanently 
gets rid of all connection with the physical body and the physical. world. 


Thus, Nimbàrka supports the doctrine of videhamukti or salvation after 
death. 


ETHICS: THE SADHANAS 

There are five sadhanas, or means to salvation, according to Nimbarka, 
viz. karma or work, jfiána or knowledge, upasana or meditation, prapatti or 
self-surrender to God, and gurüpasatti or devotion to the spiritual preceptor. 

(1) Karma, according to Nimbarka, is not a direct means to salvation. 
When performed in a nisküma or selfless spirit, in accordance with the 
injunctions of the scriptures, it purifies the mind and thereby leads to the 
rise of knowledge, which leads to salvation. 

(2) Salvation can be attained only through the right kind of knowledge 
regarding reality, i.e. Brahman and the self. Knowledge is not subsidiary 
to karma, yet karma, as pointed out above, prepares the mind for the 
ultimate rise of knowledge. Thus, first, the proper performance of the 
religious duties incumbent on one's stage of life (@Srama-dharma), performed 
not for any selfish gain (saküma) but in an altogether disinterested spirit, 
purifies the mind and thereby expedites the rise o£ knowledge. Secondly, 


not only the external performance of sacrifices, but also the internal control 


of the senses is incumbent on one who desires knowledge and salvation. 


Further, the seeker after salvation should also possess the essential qualities 
of deep learning, childlike simplicity, unostentatiousness, profound thought- 
fulness, and the gift of silence, 
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(3) Upasana or meditation is another. essential means to salvation. 
There are, broadly speaking, three kinds of meditation, viz. (i) meditation 
on Brahman as one's own self, i.e. as the inner controller of the sentient ; 
(ii) meditation on Brahman as the inner controller of the non-sentient ; 
(iii) meditation on Brahman’as different from the sentient and the non- 
sentient. According to Ramanuja, upasana and bhakti are identical. But 
according to Nimbarka, bhakti is not a synonym of upasana, but implies 
a special kind of deep love for God. i 

(4) Prapatti, too, is taken by Nimbarka to be a special sadhanü or means 
to salvation, It means complete self-surrender or resignation to God. One 
who resorts to this means has to give up his narrow individuality and be 
dependent on Him alone in every respect. Then God will Himself lead 
him to salvation and eternal bliss. But it would be wrong to think that this 
kind of self-surrender means complete inactivity on the part of the devotee, 
for he has to exert himself to do what is liked by God and avoid what is 
disliked by Him. Then alone will he be favoured and helped by God. That 
is why prapatti has six factors, viz. goodwill towards all, absence of ill-will, 
faith in the protection of God, acceptance of God as saviour, a feeling of 
helplessness, and selfsurrender to God. ‘Thus love of God means love of 
mankind no less ; and self-surrender to Him means ceaseless effort to follow 
the right path. 

(5) Gurüpasatti or self-surrender to the spiritual preceptor, and not 
directly to God, is also taken by Nimbarka to be a separate sadhana. Here, 
the guru will lead the devotee to God, and whatever is necessary for salva- 
tion is done for the devotee by the guru, just as the mother of a suckling 
child who is ill, herself takes medicine for curing her child. 

. Thus, Nimbarka speaks of five sadhanas or means to salvation. They 
all lead to salvation, either separately or jointly, and are to be resorted to 
by men of different castes, stages of life, inclinations, and capacities. The 
upper three castes are entitled to follow any of these, the fourth caste can 
pursue the last two only, Again, those who are confident of attaining salva- 
tion by their own efforts resort to the paths of work, knowledge, and medita- 
tion ; those who are not, to those of self-surrender to God and self-surrender 
to the spiritual preceptor. 


THEOLOGY 
In Nimbarka, the Absolute of philosophy and the God of religion 
merge into one ; and the Being who satisfies the intellect as the only logical 
explanation of the world system and as One in whom all apparent contradic- 
tions are dissolved, also inspires the heart to direct its inborn feelings of love 
and devotion to Him as their only repository. The eternal relation between 
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man and God, according to Nimbarka, is that between the worshipper and 
the worshipped. Even the freed soul, as we have scen, is different-non- 
different from Brahman, and is His worshipper and servant. But this rela- 
tion is not one of fear and compulsion, but one of sweet intimacy, love, spon- 
tancous devotion, and self-surrender. “To emphasize this sweet personal 
relation between man and God, Nimbarka describes God as Gopilakrsna, 
accompanied by Radha and the gopis, and engaged in play with them. Thus, 
Nimbarka is a prominent propounder of the Radha-Krsna cult, one of the 
most popular and influential cults that ever flourished in India, which 
cven today claims millions of adherents all over the country. 


AN ESTIMATE 

Such, in brief, is the Svabhavika-bhedabheda doctrine of Nimbirka. 
One of the fundamental problems of philosophy is the relation between the 
one and the many, unity and plurality, God and the world; and many 
different views have been advanced on this point. On the one hand, there 
is the strict monistic system or Advaitavada of Sankara which completely 
identifies the one and the many, i.e. asserts the one only and denies the 
many. On the other hand, there is the strict dualistic system or Dvaitavada 
of Madhva which completely differentiates the one from the many, God 
from the world. In between these two, there are various types of theories 
which recognize both difference and non-difference between the one and 
the many and try to reconcile them. Here Nimbārka tries to solve this 
difficult problem in a new way of his own by accepting both difference and 
non-difference between God and the universe as equally natural and per- 
fectly compatible. 

The problems of the why and how of creation will, perhaps, never be 
satisfactorily solved. Thus, first, why should God, the all-perfect, ever-satis- 
fied, self-sufficient Being, create another, the world? For all actions—and 
creation is an actión—are due to some want, imperfection or unfulfilled 
desire. Here Nimbarka points out that creation is due not to any want on 
God's part, but to mere sport (ila), arising out of the fullness of His bliss, 
perfection, and satisfaction. A person indulges in sport not because he is un- 

. happy and dissatisfied, lacking something he wants to possess, but because he 
is perfectly happy and contented, and tliis happiness spontaneously expresses 
itself in play. Such is the case with the cosmic sport of the Lord. But this 
cosmic sport, though purposcless from the point of view of Brahman, is not 
so from the standpoint of the individual souls (Jivas), as for them it serves 
a moral purpose. It is regulated by the law of Karma, the demand of jus- 
tice, so that the universe created by God in sport is also created according 
to the karmas of the souls. 
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Secondly, in explaining the relation between God and the world, so 
created, Nimbarka brings in the analogy of the cause-effect relation. This 
cause-effect relation, according to Nimbarka, is a relation of identity-in- 
difference. Thus, the effect is different from the cause, because it has a 
peculiar individuality (i.e. special attributes and functions) of its own. 
Again, the effect is non-different from the cause, because it is but a transfor- 
mation, a modification, of the'cause, and is in essence nothing but the cause. 
The cause, on its side, is different from the effect, because the effect is not 
the whole of it, and it has a peculiar nature of its own that 'is not fully 
exhausted in the effect. Again, the cause is non-different from the effect, 
because it is the effect, so far as it goes. In the very same manner, Brahman, 
the cause, and the universe, the effect, are both different and non-different 
from each other. Brahman is different from the universe, because He is 
transcendent to it ; Brahman is non-different from the universe, because He 
is immanent in it. Thus, if we take difference and non-difference in this 
sense of transcendence and immanence, no contradiction is involved if we 
take both difference and non-difference to be equally and simultancously 
true. 

From the point of view of religion, too, Nimbarka’s system has much 
to commend itself, emphasizing, as it does, a personal relation of love and 
friendship between God and man. While Ramanuja emphasizes aisvarya- 
pradhana bhakti or a distant relation of awe and reverence, Nimbarka extols 
midhurya-pradhana bhakti or an intimate relation of love and friendship. 
Although religion begins in awe and reverence, it ends in love and most 
intimate fellowship. In this sense, Nimbarka has given us the last word, 
the inner core, the real essence of religion. 

From the ethical point of view also, the system of Nimbarka manifests 
a commendable spirit of broad-mindedness and rationality. Nimbarka 
emphasizes not only the external performance of religious rites and rituals, 
but also, equally, the inner cultivation of the supreme qualities of self- 
control, purity, simplicity, and the like. He is of opinion that one need not 
give up the world to attain salvation. Even a householder, in the midst of 
his thousand and one mundane duties, can realize Brahman provided he 
performs them in a disinterested spirit. According to Nimbarka, it is the 
spirit with which one does one’s duties that counts. Anyone-who performs 
his duties in an unselfish spirit attains salvation, whether he is a householder 
or an ascetic. 

Thus, the doctrine of Nimbarka has much to commend itself from the 
points of view of philosophy, religion, and ethics. Its most distinctive 
feature is that it strikes a happy balance between the rigid intellectualism 
of Advaitism and the effusive emotionalism of later dualistic schools. 
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After Nimbarka and Madhva, non-Advaitic Vedanta gradually reduces itself 
into an emotional form of. religion. This kind of emotionalism cannot 
long sustain a rational mind; for sheer emotion is not sustainable for 
any length of time and soon tires the person. On the other hand, the 
over-dry intellectualism of philosophy, with no place for a personal religion, 
may be awe-inspiring, but it depresses the devotee, who desires to relax in 
a simpler and softer feeling of personal relationship. It is here that 
Nimbarka does the greatest service to mankind by pointing to a path which 
satisfies both intellect and feeling, head and heart, without over: -emphasizing 
. the one at the expense of the other. 
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INTRODUCTORY 


HERE were several schools of the Vedantic thought before Sankara- 

carya (A.D. 788-820), and attempts have been made by scholars’ to 
collect materials that might throw light on these pre-Sankara systems. It 
is, however, not possible to get a systematic account of their views, and 
consequently the history of the Vedanta really begins with the system of 
Sankaracirya. The earliest known critic of $ankaracarya is Bhaskara 
(ninth century) who strongly attacks his doctrine of Maya. Later on, a 
host of critics of Sankara, such as Ramanuja, Nimbarka, Madhva, and 
Vallabha, appeared one after another. These thinkers, who happened to 
be followers of the Bhagavata school, could not accept Sankara’s inter- 
pretation of the basic texts, namely, the Upanisads, the Gita, and the 
Brahma-Sütra, and offered their own interpretations, thereby enriching the 
literature on the Vedanta. Moreover, the abstract philosophical specula- 
tions of Sankara could not naturally make much appeal to the masses, 
who found sufficient spiritual food in the bhakti (devotion) schools of 
Rāmānuja and others. In other words, jñāna (knowledge) lost its previous 
hold and made room, for bhakti which had been progressively gaining 
in strength. j 


SUDDHADVAITA AND PUSTI-MARGA 


Vallabhacarya (Av. 1473-1531), a "Tailanga Brahmana of South India, 
was born in a family with leanings towards Vedic rituals and the worship 
of Gopalakrsna. He made more than one extensive tour in India and 
came in contact with leaders of other religious schools. He showed excep- 
tional, ability in philosophical disquisitions, won the title of an acarya 
(teacher) in the court of Vijayanagara, and found a good following in all 
communities. He spent most of his life in places like Banaras and Adel 
(about two miles from Allahabad), where he carried on: his literary and 
religious activities. He tells us that, under the command of the Lord 


! Mm. Kuppuswami Sastri, 'Acürya Sundara Pandya’, Journal, of Oriental Research, 
Madras, L5; ‘Bodhayana and Dramidacarya', Proceedings of the Third All-India Oriental 
Conference, p. 465. Prof. M. Hiriyanna, 'Bhartrprapafica', Indian Antiquary, June, 1924, p. 77; 
Proceedings of the Third All-India Oriental Conference, -p. 439; ‘Brahmadatta’, Proceedings 
of the Fourth All-India Oriental Conference, p. 187- Mm. Dr. P. V. Kane, ‘Vedanta Com- 
mentators before Sankaracarya’, Proceedings of the Fifth ‘All-India Oriental Conference, 
pp. 937-953. Mm. Vidhusekhara Bhattacharya, ‘The Agama-Sastra of Gaudapada’, Introduc- 


tion, pp. 103-113. 
347 


THE CULTURAL HERITAGE OF INDIA 


Krsna, he devoted himself to the task of faithfully interpreting sacred 
‘texts, such as the Upanisads, the Gita, and the Brahma-Sütra, which had 
been misrepresented by Saünkara.  Vallabha has tried to show that these 
basic works teach beyond doubt the doctrine of Advaita (non-dualism), 
pure and simple, without any reference to what is called Maya by Sankara. 
The Advaita of the Upanisads is thus śuddha (pure), unalloyed with Maya, 
both the cause and the effect being pure and one. Vallabha’s system is 
therefore known from the philosophical point of view as Suddhadvaita 
(pure non-dualism).* As the system, again, strongly emphasizes pusti 
(divine grace) as the most powerful arid unfailing means of enjoying the 
highest bliss, it is also known from the religious point of view as Pusti- 
mārga (the path of divine grace). 


FOUR BASIC WORKS 

Vallabha accepted four basic works as authority: (1) the Vedas, (2) 
. the Bhagavad-Gità, (3) the Brahma-Sütra, and (4) the Bhagavata. ‘The 
order of these works, we are told, is most logical, as the doubts in each 
preceding work are removed by the one that follows. The doubts in the 
Vedas are therefore to be removed in the- light of the Gi/a ; those in the 
Gita in the light of the Brahma-Sütra ; and those in the Bralima-Sitra in 
the light of the Bhagavata, which has been aptly described as the ripe fruit 
of the wish-fulfilling tree, namely, the Vedas which have their root in the 
Gayatri verse (R.V., 111.62.10). The Upanisads and the Brahma-Sūlra may 
be classed together ; while the Gila and the Bhagavata form another group. 
Just as the Brahma-Sütra is, in a way, a commentary on the Upanisads, 
the Bhagavata is to be considered a commentary on the Gita. But though 
these texts are arranged in two different groups, they are at the same 
time considered to be interconnected ; and attempts have been made to 
show how the Bhagavata really explains and develops all the points of the 
Brahma-Siitra.* In fact, every sūtra of the latter finds an exact and 
detailed parallel in the Bhagavata, and so there is a complete harmony: 
between the teachings of these two sacred texts, These texts are thus the 
highest authority in philosophical matters, and all other texts and the 
various means of proof, such as inference etc., are considered authoritative 
only in so far as they follow this highest authority. The Bhügavata, which 
is a record of all the experiences of Vyasa in meditation AS which is 
therefore otherwise known as Samadhi-bhasa (the language of meditation) 

enjoys the most important position in the Suddhadvaita system. 


* Anubhasya on the Brahma-Sütra, 11.9.96; Subodhini, I.1.1. 


* The term is explained in two ways: (i) Pu A 3 
à re non- Je Sa 
the two—cause and effect—which are pud $ on-dualism and (ii) Non-dualism of 


* Brahma-Siitra with Srimad-Bhagavata-bhasya, Calcutta Oriental Serics, No. 15. 
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Vallabha has written some works in the form of commentaries and 
some others as independent treatises for the elucidation of the teachings 
of the sacred texts. He tells us that he has written commentaries on the 
Brahma-Sütra, the Jaimini-Sütra, and the Bhagavata, and has also composed 
some independent works. Unfortunately, all his works are not available 
in a complete form. His commentary on the Brahma-Sütra, called 
Anubhasya, is available only up to 1112.33, the remaining portion being 
supplied by his second son, Viththalanatha. Vallabha seems to have first 
written a more extensive commentary on the Brahma-Sütra, which may 
be described as Brhadbhasya (long commentary) and then made a 
summary of this in the form of what is known as Anubhasya (short 
commentary) The only available commentary on the Jaimini-Sütra is on 
1.1.1 and ILI, and it begins with forty-two verses, which summarize the 
discussion of the bAasya on the first sūtra* The commentary on the 
Bhügavata called Subodhini, as now available, is on the first three skandhas 
(books) a part of the fourth skandha (viz. six chapters and a portion 
[13 verses only] of the seventh chapter) the tenth skandha, and a part 
of the eleventh skandha (viz. four chapters and only one verse of the fifth 
chapter) There is also another important work called Tattvarthadipa, 
popularly known as Nibandha, with Vallabha's own gloss called Prakasa, 
which is divided into three parts known as Sastrartha, Sarvanirnaya, and 
Bhügavatürtha. The Prakasa is complete so far as the first two parts are 
concerned ; but of the third part it is available only up to the thirty-third 
verse of the fourth section. Viththalanatha tried to fill up the gap by 
supplying the gloss on the sections following, but unfortunately even his 
commentary is available only up to the ]35th verse of the fifth section. 
Sastrartha discusses the content of the Gita ; Sarvanirnaya discusses different 
philosophical topics; and Bhagavatartha explains the subject matter of 
the Bhagavata in a very general way. Vallabha, following Bopadeva,? 
holds the view that he who makes a critical study of the Bhagavata and 
realizes the fact that one and the same topic is discussed in all the seven 
different parts of the Bhagavata enjoys liberation. These seven parts are 
Sastras (scriptures), viz. Bhagavata as a whole, skandha (branch, i.e. the 12 


* Tattvürthadipa, Süstrartha, 5. P " 
g G. M. Bhatt "Double. Authorship of Anubhasya', Proceedings of the Fourth All-India 


Oriental Conference, . 799-806. N 
"A 2 of the commentary on the Brahma-Sütra, MILl and 1IL.2.1-12, published 


in an old magazine, now defunct, Pusti Bhakti Sudha (Vol. V, No. 10 to Vol. VI, No. 6), 
was claimed to be a fragment of Vallabhacarya’s Brhadbhasya; but the claim is unjustifiable 
as the printed text is a fake, written by some modern scholar. £ Y E 33 
* The available portion is published in the magazine Pusti Bhakti Sudha, Vol. V, No. 5; 
Vol. VII, Nos. 2-4. 
* Bopadeva, Harililà, XIL.17. 
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books of the Bhagavata), prakarana (topic), adhyàya (chapter) vakya 
(sentence), pada (word), and aksara (syllable).?° Bhagavatartha gives the 
meaning of the first four parts, while Subodhini gives the meaning of the 
remaining three. Vallabha does not seem to have written independent 
commentaries on the Upanisads and the Gita. He has, however, written 
small works, such as the sixteen treatises, Patravalambana. ctc., which are 
very helpful in understanding bis system. The literary activities of his 
school have been carried on with great vigour up to the present day by 
his descendants and followers, who have produced a very rich literature, 
not only in Sanskrit but also in some of the vernacular languages of India, 
such as Hindi, Vraja, and Gujarati, and have exercised a great influence 
over millions of people in northern and western India. 


PHILOSOPHY: PARABRAHMAN 


Vallabha has evolved his philosophy solely on the authority of the 
verbal testimony (apta), and has thereby shown that dry logic has no inde- 
pendent place in the discussion of philosophical problems—an attitude 
which is responsible for his strong criticism of Sankara. His philosophical 
views are as follows. 

The highest entity. is Brahman, which is Sat (existence), Cit 
(knowledge), Ananda (bliss, and Rasa (sentiment). He is Pirna (perfect) 
Purusottama (the best of beings), and is therefore personal in nature. He 
possesses many divine qualities, of which jñāna (experience) and kriya 
(activity) are the most prominent. He also possesses contradictory qualities. 
He is devoid of worldly or material qualities, and the negation of qualities 
in Brahman, mentioned in the Upanisads, refers to the absénce of material 
qualities in Him. He possesses a sort of body totally made up of ananda. 
His ànanda is infinite. He is omnipresent and eternal. He is both kartr 
(agent) and bhoktr (enjoyer). For lila (sport) He has created the universe 
out of Himself, and is thus both the efficient and the material cause of the 
universe which is naturally stistained by Him and absorbed in Him at the 
end. Although the world is full of people, both happy and unhappy, and 
comes to an end at particular periods, Brahman is not open to the charges 
of practising cruelty and creating inequality, simply because He has 
created the world out of Himself in lila. Again, He does not undergo 
any change even when He transforms Himself into this world—a doctrine 
known as avikylaparinama (unchanged transformation). The kriya-Sakti 
(power of action) of Brahman is described in the pirva-kanda (first or 
ritualistic portion) of the Vedas, while His jñāna-śakti (power of knowledge) 


?? Tattvarthadipa, Bhagavatartha, 2; Subodhint, 1.1.1. 
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is described in the uttara-kanda (latter portion, i.e. the Upanisads). 
Brahman, the Lord, as associated with both kriya and jñāna $aktis is, again, 
described in His grandeur in the Gita and the Bhagavata. 


AKSARA 

Next to and lower than, Parabrahman is Aksara (immutable) or Aksara 
Brahman. He possesses sat, cit, and limited ünanda (as against infinite 
ünanda of Parabrahman). He is the dhaman (abode) of Parabrahman.: 
He appears in various forms according to the different aspects of the latter. 
He may appear as Vaikunthaloka when Parabrahman, the Lord, appears 
as residing in Vaikuntha. He may appear as the carana (foot) of the Lord 
when the latter appears in the form of antaryamin (the inner controller) 
and also in the form of an avatüra (incarnation). He also appears as the 
foot in the adhidaivika (celestial) forms of the Lord. The Aksara is further 
described as the puccha (tail) of the anandamaya (blissful) Lord, and is 
the adhyatmika (corporeal) form of the latter. When the Lord wants to 
give moksa (liberation) through jana, He manifests four forms, viz. aksara, 
kala (time), karma (action), and svabhava (nature). Aksara then appears 
in the forms of Prakrti (primal matter) and Purusa (soul); and this 
Prakrti develops through different stages into the universe, and is there- 
fore called the cause of all causes. The negative descriptions of Brahman 
in the Upanisads refer to this Aksara Brahman which becomes the subject 
of meditation of jñānins alone. 

Kala, karma, and svabhava are, like aksara, different forms of the Lord 
inseparable from Him, and serve some purpose in the creation of the 
world. There are, again, twenty-eight tattvas (principles) which appear in 
the process of creation, viz. sattva (purity), rajas (activity), tamas (inertia), 
Purusa, Prakrti, mahat (cosmic intelligence), -aharikara (egoism), five 
tanmatras (subtle elements), five mahabhiitas (gross elements), five 
harmendriyas (organs of action), five jñānendriyas (organs of knowledge), 
and manas (mind). But though aksara, kala, karma, and svabhava exist 
even before the creation of the universe, they are not included in this 
list of the tattvas, as they are general causes inseparable from the Lord. 
The twenty-eight categories are called tattvas as they represent in the world 
the causal capacity of the Lord. The Lord, as the cause of the whole 
universe, expresses His causal capacity in the form of these twenty-eight 
categories which, in spite of the same nomenclature, have to be clearly 
distinguished from the categories of the Samkhya system. For instance, 
the three gunas (qualities), which constitute the Prakrti of the Samkhya, 


e 


4 Tattvarthadipa, Sarvanirnaya, 86. 
? Tattvarthadipa, Sastrartha, 94. 
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are distinct from Prakrti in this system ; the indriyas (organs) are developed 
from the rajasa ahankara, and their devatas (presiding deities) from the 
sativika ahankara ; the indriyas and manas are atomic and eternal. 
SOUL 

The Lord was alone, without a second, in the beginning of a cycle. 
He desired to be many for the, sake of pleasure; and as He desired, 
thousands of souls came instantaneously out of Aksara Brahman like sparks 
from fire. In special cases the souls may emanate from the Lord Himself, 
The soul is thus an arisa (part) of Brahman and is eternal. With a view 
to enjoying sport, the Lord suppressed the element of ānanda (bliss) in the 
soul, and the sou! consequently became subject to bondage and wrong 
knowledge. The soul is never created, nor does it ever dic. It is only 
the body which is created and destroyed. As long as the soul is associated 
with the body, birth and death, which are the attributes of the body, are 
metaphorically predicated of it. The soul is atomic—it is neither omni- 
present, nor does it vary in size according to the body it inhabits. It 
experiences everything in the body through its quality of caitanya 
(intelligence) which pervades the whole body. It knows, does, and 
experiences various things in the world; but these qualities of the soul 
are, in fact, derived from the Lord. The soul is thus quite real, and not 
a product of nescience. The Lord, in order to bring about variety, which 
is essential for the sake of pleasure, makes the souls varied in nature. 
Consequently, the souls can be grouped into three classes, viz, (1) those 
that are busy with worldly matters, (2) those that follow the Vedic path 
according to the letter of the Vedas, and (3) those that worship the Lord 
out of pure love engendered only through divine grace. These three types 
are generally described as pravaha, maryada, and pusti respectively. 


THE UNIVERSE 


The universe is the effect of Brahman and is real and non-different 
from Him. It represents the adhibhautika (material) form of Brahman. 
The element of sat is manifest in it, while the other elements of cit and 
“@nanda are latent. The Lord has created the universe out of His own self 
for the sake of sport (lila) without suffering any change whatsoever, and is 
related to it as the spider is to its web. The origination, existence, and 
destruction of the world are entirely due to Brahman. The world of 
experience is completely different in nature from the world of dreams and 
is therefore not unreal like the experiences in a dream. The universe 
(jagat) is clearly distinguished from the unreal world (samisüra) caused by 
the avidya (nescience) of souls. For the sake of diversity, the Lord makes 
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the souls subject to His power of avidya which is the root cause of the 
ideas of ‘mine’ and ‘thine’. Samsara, which is solely made up of ahanta 
(Lness or egoism) and mamata (My-ness or the idea of possession), has to be 
destroyed by means of knowledge, ‘devotion, etc. 


PUSTI CONTRASTED WITH JSANA AND KARMA 


Three paths have been generally recognized as leading to moksa, viz. 
Karma-marga, Jfiàna-marga, and Bhakti-márga. The severai schools of the 
Vedanta differ from one another in laying differential emphasis on the 
elements of karma, jnana, and bhakti. According to the Suddhadvaita 
system, the Lord manifests Himself in the five forms of kriya (Vedic 
sacrifice), viz. agnihotra, darsa-paurnamasa, pasuyaga, cjturmüsya, and 
somayaga, in the piirva-kanda, and in the form of jana in the uttara-kanda. 
He who performs the Vedic rites and obtains the knowledge of Brahman 
as described in the Upanisads, enjoys moksa in the form of divine joy. To 
such a man the Lord, described in the Vedic literature as possessing the 
six forms (the five of sacrifice and the one of jñāna) manifests Himself. He 
goes by the path of the gods (devayana) and gradually attains moksa ; but 
if he happens to enjoy the special grace of the Lord, he gets moksa 
immediately after death. He who does not attain the knowledge of 
Brahman’ but performs the Vedic rites without any motive, pleases all the 
gods concerned in the sacrifices and enjoys atmananda (the bliss of the soul). 
The term svarga, used in this connection in the sense of atmananda, etymo- 
logically means ‘that which is perfectly earned’, or the happiness of the soul 
which is unmixed, eternal, and inferior only to the supreme divine joy 
which is the privilege of those who enjoy the favour of the Lord. But he 
who performs different sacrifices, simply with a view to fulfilling different 
desires, goes to the popular svargaloka (heaven), where he enjoys different 
kinds of happiness till his merit is exhausted, and then returns to the world 
of mortals to move again in the cycle of birth and death. 

It should be further noted that he who attains the knowledge of 
Brahman and realizes that everything in the world is Brahman, is a real 
knower of Brahman. But he is absorbed in Aksara Brahman, and not in 
Parabrahman or Pürna Purusottama, because, as already stated, he 
meditates upon Aksara Brahman and considers it to be the final 
stage of reality that has no higher. But if this knowledge of Brahman 
is associated with devotion, the knowing devotee is absorbed in Pürna 
Purusottama. This stage is, indeed, higher than the stage of absorp- 
tion in Aksara Brahman. There is, again, another stage which may 
be described as the highest. When the Lord desires to favour a particular 
soul—and be it remembered that in showing His favour He is not guided 
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by any other consideration than His own will—He brings out the soul from ` 
Himself, gives him a divine body like His own, and plays with him for all 
time. In this play, which is called nitya-lilé, the Lord, remaining sub- 
ordinate to the devotee, gives him the ‘pleasure of His company, which is 
generally known as bhajanananda (the bliss of devotion) or svarüpünanda 
(the bliss of the Lord Himself) which is referred to in the Taittiriya 
Upanisad, the Bhagavata, and other Puranas. 

It is most interesting to note that this divine bliss is purely a gift of 
the Lord and cannot be obtained by any human effort. It is this very idea 
of the gift of divine grace that is called pusti in the Suddhadvaita system.” 
The best illustration of divine grace (pusti) is found in the case of the gopis 
of Vrndavana, who are rightly described as the spiritual teachers who have 
opened the path of pusti to the world at large. Those who enjoy this divine 
grace automatically begin to love the Lord and look upon Him not only 
as their Lord, but as everything. The doctrine of regarding the Lord as? 
everything is called sarvatmabhava (all-in-oneness), which should be dis- 
tinguished from the sarvatmabhüva (one-in-allness) of the jfianins. In the 
sarvatmabhava of the jñānins, men of realization see Brahman in all things, 
while in the other case the devotees see everything in the Lord. ‘The gopis 
possessed this attitude in a remarkable manner, and Lord Krsna had 
therefore to remain quite obedient to them. The experience of svarüpà- 
nanda, which is decidedly superior to that of Brahmünanda, is, according 
to Vallabha, the highest conception of moksa, the summum bonum. The 
Lord is full of rdsa (sentiment), and out of the eight rasas (love, heroism, 
fury, humour, wonder, terror, pathos, and horror) śrůgāra (love) is the 
most prominent. As Spigara has two aspects, viz. samyoga (union) and : 
viprayoga (separation), there are two stages in this rasa which the devotees 
enjoy. In the company of the Lord the devotees enjoy the happiness of 
union, while in His absence they suffer the misery of separation and think 
of Him all the time, so much so that they cannot see or experience anything 


but Lord Krsna. According to some, the Stage of separation is therefore 
superior to that of: union. 


PUSTI AND MARYADA 
Vallabha has clearly distinguished the Pusti-marga from the Maryada- 
marga. In the latter, an individual has to follow the dictates of the Vedas, 
and practise the different types of bhakti, such as sravana (hearing) etc. 
until he begins to love the Lord, who, taking his efforts into consideration, 


3 For a fuller conception of usti, cf. G. H. Bh: SE i-mii acarya’ 
Indian Historical Quarterly, IX, on 300-306. ve e Pasti marga or panaan 


354 


THE SCHOOL OF VALLABHA 

grants him sayujya mukti (mergence in His body). In the Pusti-marga, 
however, through the operation of divine grace only, one starts with loving 
the Lord and then practises Sravana etc. out of that love, and. not with 
a view to generating it. The Matyada-marga is open only to the males of 
the first three classes, viz. Brahmanas, Ksatriyas, and Vaisyas, while the 
Pusti-marga is open to all without reservation. This knows no distinction 
of sex, caste, creed, or nationality ; it is universal religion ; and this aspect 
is clearly borne out by literary and historical evidence. In short, whatever 
is done by the devotee of the Maryada-marga is done on the strength of the 
Vedic injunctions and in conformity with them, while the devotee of the 
Pusti-márga does everything out of his natural love and for the sake of 
the Lord. 

Vallabha saw that his own times were most unfavourable to karma, 
jñāna, and Vedic or Sastriya bhakti, and that people in general, and women 
and Südras in particular, had no chance of ameliorating their status from 
the spiritual view-point. The duties of the different varnas (classes) and 
üsramas (orders of life) could not be satisfactorily discharged ; and the Vedas, 
though most effective in the past, had ceased to be so, not because they 
were useless, but because the people could not put the Vedic teaching into 
practice and perform sacrifices. The Acarya has tried to show that over 
and above the paths of karma, jfiana, and Vedic bhakti, there is one more 
path, that of divine grace, which, if once enjoyed, makes our life divine. 
'The doctrine of grace is clearly referred to in the Upanisads, the Gita, and 
the Bhàgavata ; and although Ramanuja and others admit it to be an all- 
saving factor, it must be said to the credit of Vallabha that the way in which 
he has dealt with this question is unique. The followers of the other 
Vaisnava schools also believe in the power of divine grace, but their mode 
of worship is ‘maryadic’, as they look upon the Lord as the great awe- 
inspiring God, endowed with infinite qualities and possessing great powers. 
"Their worship is not prompted by love, which is possible only through the 
grace of the Lord. The followers of the Pusti-marga, however, worship the 
Lord, not because He is the Paramatman or the highest Entity, but because 
they ardently love Him. The worship of these devotees is therefore 
snehatmaka (consisting of love) ; and the Lord who is thus loved and wor- 
shipped is called Gopijanavallabha (the beloved of the gopis), a term which 
is very significant in the system. The gopis are the pioneers in this line, 
and others who follow them enjoy the same divine bliss. The mode of 
worship that has been followed in this system up to the present day is based 
on the spirit of the gopis. One who follows the Pusti-marga aspires to be 
a gopi and worships the Lord with that attitude. In fact, all souls represent 
the feminine principle and have the Lord as their spiritual husband. 
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SPIRITUAL DISCIPLINE 

As regards the daily life of a devotee of this type, the Acarya tells us 
that he should first of all dedicate his own self and all his belongings, 
including all the members of his family, to Lord Krsna, who appeared in 
the world for the uplift of people of all classes, and particularly those- who 
are not in a position to attain moksa by their own efforts. There is a 
sariskara (sacrament) called Brahma-sambandha which has to be performed 
by the Jiva (soul) to re-establish the lost contact with the Lord, to remoye 
thereby the weaknesses of his nature, and to qualify himself fully for 
worship. The devotee, after performing this sacrament, worships the Lord, 
making an unreserved use of his own body and property, and thereby 
destroys sarisara, which is of the form of ‘I’ and ‘mine’ (i.e. ego-centric). This 
sacrament can be performed by all persons irrespective of caste and crecd. 
The unreal sarisara is thus removed by the dedication of the body and 
wealth to the cause of the Lord, and not by the renunciation of the world. 
We are told by the Acárya that in the Kaliyuga formal sannyasa 
(monasticism) without the spirit of renunciation is detrimental to spiritual 
progress, and that it is justifiable only when one is unable to bear the pangs 
of separation from the Lord. ‘The Acàrya himself took sannyüsa in his 
last days, when he felt that he could not live in the absence of the Lord 
and that family life was an impediment to the highest bliss, which he wished 
to enjoy in the company of the Lord. The worship of the Lord requires 
the services of all members of the family, and they are promised thc highest 
bliss that always results from worship or seva (service). "This mode of service 
makes the whole family free from worldly ties even when leading a house- 
holder's life, and their whole life becomes divine. If the head of the family 
finds that some of the members of his family are not supporting him in 
this, he is advised to leave them and pass his time in seva quite alone. The 


highest form of seva is mental; in this stage the devotee thinks of the 
Lord alone. 


fail to give any reward. When there is a conflict between the Bhagavad- 
dharma (the service of the Lord) and the varnasrama-dharma, a devotee of 
the Pusti-marga must choose the former: he may perform the dutics of 
varnasrama when he finds leisure from his seva, but under no circumstances 
at the cost of the service of the Lord. This is the real atma-dharma, duty 
relating to the soul, while the duties of the varnas and àframas are simply 
duties relating to the body ; and of the Atman and the body, the former is 


It is thus obvious that a follower of the Pusti-marga devotes his own 
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self and all his belongings to the Lord and passes his whole time in His 
service. He completely loses his independent existence in the world and 
cannot therefore possess any property. Whatever he requires for personal 
use, he first dedicates to the Lord and then makes use of with His per- 
mission. Since everything is dedicated to the Lord, the devotee cannot in 
any way exercise the right of ownership over anything. It is also impossible 
for a follower of the Pusti-marga to be immoral, for this path is based on 
renunciation, not enjoyment. Although its doors are open to all—men and 
women, people of the upper three castes and Südras, and even those who 
are morally fallen (patita) and seem to have lost all chances of spiritual 
uplift, it does not encourage immorality. It should not be looked upon 
as a licence for doing immoral actions without responsibility ; it simply 
promises safety to all who would follow its doctrines. The essence of the 
Pusti-marga is to establish connection between the soul and the Lord, and 
this is possible in many ways. One may be constantly angry with the Lord 
and still get sayujya. It is immaterial whether it is anger or jealousy or 
devotion or passion that serves as the connecting link ; what is required is 
connection. It should, however, be noted that those who are connected 
with the Lord through love (sneha) enjoy the privilege of partaking in the 
nitya-lilà of the Lord and of enjoying bhajanananda, while others simply 
get sáyujya. If for any reason this kind of seva is not possible, one should 
not be disappointed. The Acarya tells us that such a man should throw 
himself at the feet of the Lord and remain at His mercy. This method is 
called prapatti or self-surrender. 


THE DEITY FOR WORSHIP 


The form of the Lord that is generally worshipped in this systemi is 
known as Sri Govardhananathaji, popularly called Sri Nathaji, who is the 
embodiment of the twelve skandhas of the Bhagavata, and whose shrine is 
situated at Nathadwar in Mewar. In other words, Sri Nathaji represents 
the very form of the Lord which is taught by the Bhagavata. The twelve 
skandhas of the work are identified with the twelve parts of Sri Nathaji's 
form, the tenth skandha which describes the rasa-lila being identified with 
the heart. The image of $ri Nathaji was, according to the traditions of the 
school, revealed to the Acarya on the hill of Giriraja and was later on 
brought to Nathadwar.’* It represents the highest form of the Lord known 


“ Vallabhacarya inherited from his father, Laksmana Bhatta, the image of Madana- 
mohanaji accompanied by Radha on one side and LaksmT on the other. This represents 
the form of Krsna which is associated with the rasa-lila. In the course of time when 
Viththalanatha divided his property amongst his seven sons, he gave cach of them a svariipa 
(image) for sevā. These are still worshipped in different places by his descendants. All the 
seven images are included in the perfect and original form of $ri Nathaji. The later writers 
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as Pürga Purusottama. All other images represent the vibhiitis (powers) 
and the vyihas (manifestations), and not the highest form. The worship of 
the Lord is called seva, while that of the vibhūtis is called püja. The 
Suddhadvaita system, again, accepts the four vyühas, viz. Vasudeva, 
Sankarsana, Pradyumna, and Aniruddha, with their respective functions of 
giving moksa, removing the burden of the world, creating, and establishing 
dharma. These vyithas are inferior to Pürna Purusottama, to whom belongs 
the privilege of lifting up even those. who are entirely helpless. In the 
different activities of Krsna one can easily determine, from the nature of 
` His actions, whether the particular form assumed is the highest one or 
a vyüha or a vibhüti. The Acárya has laid down the criterion for dis- 
tinguishing one from another. Applying the criterion, he very emphatically 
recommends the seva@ of Sri Nathaji, and this constitutes his originality. 
He is not indebted to any of his predecessors in his teaching of the Pusti- 
märga, and the belief that Vallabhácarya simply carried on the traditions 
of one Visnu Syamin is therefore untenable. 15 


A NOTE OF WARNING 

The Acárya, when he placed before the world the conception of pusti 
as illustrated in the rasa-lila, anticipated certain difficulties owing to mis- 
understanding and its evil consequences, and he therefore frequently 
sounded a note of warning. He tells us that the episode of the gopis and 
the Lord is both real and allegorical. If it is taken to be real, it must be 
clearly borne in mind that there is no tinge of sensualism in the rasa-lila, 
even though its description in the Bhagavata appears to be more or less 
worldly. Moreover, he who listens with devotion to this account of the 
gopis and the Lord becomes free from, all the pangs of the heart and enjoys 
bliss. Some of the verses written by Vallabha in this connection deserve 
careful study. If one is disposed to interpret the rasa-lila as allegorical, one 
can say with him that the gopis represent the Srutis, and when they are 
said to enjoy the company of the Lord, it simply means that the Srutis 
teach only one thing and that is the Lord. The Acarya has considered 
this most important question from all points of view and has asked his 
followers not to imitate the Lord, but to serve Him and hear the account 
of His doings. Nay, when he was on the point of leaving this world, 
standing on the Ganga near the Hanuman Ghat in Banaras, he gave a 


h of Krsna in this school, sh t enjo 
as much prominence here as she does in the isnavism of Sr Gaituhiya: NM e 


'" G. H, Bhatt, 'Visnusvamt and Vallabhacarya’, Proceedin i 
E ^ sn l , 5 of the Seventh All-India 
Oriental Conference, pp- 449-465; Proceedings of the Eighth All-India Oriental Conference, 
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message to his sons and followers in words that should be written in letters 
of gold. He said, ‘My dear followers, you should always serve the Lord to 
the best of your ability; you should not look upon Lord Krsna as an 
ordinary worldly master ; once you become His, He will always take care 
of you. But if, somehow or other, you forget the Lord and think of worldly 
matters, you will fall'.'* The message of the Acarya as embodied in his 
teachings is indeed sublime and inspiring, and will serve as an infallible 
guide to all lovers of truth in the realization of the ultimate end of human 
existence. 


CONTRIBUTIONS TO VEDANTIC THOUGHT 


It is obvious from what has been said above that Vallabha has made a 
special contribution to the Vedantic thought. The conception of Para- 
brahman as full of rasa, although found in the Upanisads, first received 
systematic attention from the Acarya. Again, the idea of Aksara Brahman, 
founded as it is on the basic works, received full treatment for the first time 
at the hands of the Acarya. The doctrine of grace, the ideal of self-dedica- 
tion, and the sublimation of human life are some of the peculiar features of 
the teaching of the Acarya. And what is still more remarkable is the 
attitude of the Acarya towards the Vedas and the allied-literature. He has 
accepted the Vedas as the highest authority and followed them most faith- 
fully, with the result that logic can never get the better of faith. It is 
because of this attitude that Vallabhacarya differs from Sankaracarya. 


1 G. H. Bhatt, ‘Last Message of Vallabhücarya', Annals of the Bhandarkar Oriental 
Research Institute, XXIIL, pp. 67-70. $ 2 
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INTERMEDIARY BETWEEN SANKARA AND RAMANUJA 
Ms as a philosophy of religion is a systematic exposition of the 
nature of Brahman as the tosmic ground and the supicine end of 
spiritual experience; by knowing Brahman everything else is known. 
It has its eterna] foundation in the wisdom of the Upanisads, the Gita, 
and the Brahma-Sütra, which together form the prasthana-traya or the 
triple sources of Brahmajfiana. The Brahma-Sütra formulates the truths 
of Vedanta in a clear and distinct manner, but its language is too terse 
to be understood without the aid of Vedantic teachers ; among these are 
Saikara, Ram&nuja, and Madhya who wrote commentaries on the Brahma- 
Sütra in the light of ancient tradition as represented by dcaryas like Badari, 
Káüsakrtsna, Audulomi, Asmarathya, and Tanka. In addition to the 
systems of Sankara, Ramanuja, and Madhya, there were other systems of 
Vedantic thought, such as the schools ef Bhedabheda expounded by 
Bhiskara and Yadava, of which very little is known in Indian philosophy 
today. ‘They may be assigned to a period between the ages of Sankara 
and Ramanuja, and they are of profound interest to the student of 
comparative Vedanta, as they form a link in the chronological and logical 
transition from the Advaita of Sankara to the Visistadvaita of Ramanuja. 
A brief summary of their teaching is attempted here. 

First there is a logical inquiry into the validity of Vedantic know ledge, 
the philosophic apprehension of the nature of Reality as Saguna Rrahman, 
and the account of the origin of the universe from Brahman. The ethics 
of Bhedabheda describes the means by which Brahman is attained, and 
it includes both jitana and karma. The religion of Bhedabheda refers to 
the attainment of Brahmajnana and the nature of unitive consciousness. 
The philosophy of Nimbarka is a school of Bhedabheda ; and its mono- 
dualism is more realistic than that of Yadava and seems to be midway 
between the teachings of Yadava and Ramanuja. 


THEORY OF KNOWLEDGE 
In his theory of knowledge, the Bhedabhedavadin posits the know- 
ability of Brahman and regards the Sastras or the Vedas as the ultimate 
source of knowledge. The validity of the Vedas is self-established, they 
contain their own criteria, They are a body of eternal, impersonal, and 
infallible truths which were intuited by the rsis and clarified by the 
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Mimarnsaka rules of interpretation. There is unity of import in every 
Upanisadic topic, and its primary meaning can be gathered from the 
context. By applying these tests to the Upanisadic philosophy, Bhaskara 
and Yadava conclude that they support the system of Bhedabheda. ‘This 
truth is confirmed by the knowledge given in sense perception and reason- 
ing or pratyaksa and anumana. Every judgement connotes identity 
pervading difference, and the principle js clearly brought out in the rela- 
tion between cause and effect and between genus and species. "The abheda 
aspect is stressed in the causal state and the generic state, and the bheda 
aspect is stressed in the effect state and the specific state. In the propositions, 
"This pot is made of clay’, “This cow is short-horned', the principle of 
unity in variety is clearly exemplified. The effect is a real manifestation 
of the cause, and it does not betray any inner contradiction. Likewise, 
the genus is realized in the species, and there is no inner discrepancy in ' 
the relation between genus and species or universality. and individuality. 
Thus, according to the Bhedabheda, the one is realized in the many. The 
Absolute manifests itself in the finite and a supra-rational absolute 
is devoid of meaning and is unthinkable. There is no substance or subject 
without qualities or object, and every determination or predication affirms 
reality and does not deny it. The causal category is the keynote of the 
epistemology of the Bhedabheda. The effect is contained in the cause and 
is continuous with it (Satkaryavada). Brahman is the unconditioned or the 
Absolute, and the unconditioned exists as and in the conditioned or 
prapaiica. In this way, the Bhedabheda avoids the one-sidedness of monism 
and pluralism. Identity or non-difference is not alien to difference, but 
is its prius or presupposition. It is the whole immanent in the parts or 
particulars without losing its wholeness. 


E ONTOLOGY 

In the ontology of Bhaskara, the Absolute of philosophy is the God of 
religion or Saguna Brahman. According to him, Brahman is formless but 
not characterless. Predication affirms reality and does not pervert it ; and 
when the Upanisads define Brahman as satya, jnana, ananta, and ananda, 
they refer to the Sat as the Sat without a second, as the all-Self that is 
unconditioned and infinite and blissful. It is immanent in all beings 
without being tainted by their imperfections and is therefore not the 
pantheistic all, which is nothing at all. The idea of antaryámin brings 
out the Bhedabheda truth that Brahman is in the finite without being 
conditioned by the finite. The idea of the unconditioned as existing in, 
and yet not conditioned by, the forms of the world of nature and of Jivas, 
satisfies all tests of revelation, reasoning, and sense perception ; and it 
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thus reconciles the extremes of the philosophy of identity of the monist who 
equates Atman and Brahman, and the pluralism of the theists who assert 
eternal distinctions between Brahman and Jiva and acit. There is essential 
unity between Brahman and Jiva, and,the difference is only aupadhika 
or adventitious, but the relation between Brahman and nature is bheda 
and abheda at the same time—identity persists in and through difference 
and gives it meaning. Like the one infinite space that is enclosed in pots 
and pitchers, the unconditioned Brahman, influenced by the upadhis or 
the psycho-physical complex of mind-body, exists as Jiva and thus there 
is a dualism between Brahman and the upadhi. But Yadava overcomes 
the dualism by his theory that Brahman is both identical with and different 
from cit and acit. While Bhaskara insists on the primacy of the abheda 
texts of the Vedanta and the real possibility of attaining ekibhava or mystic 
union by removing the barriers of the upadhis, Yadava thinks that bheda 
and abheda express the eternal necessity of the Absolute. To Bhiskara, 
Jiva is essentially one with Brahman, though acit is both different and non- 
different from Brahman. Yadava regards both cit and acit as bhinna and 
abhinna or the one-many. Just as the sea contains foam, waves, and 
bubbles, Brahman the Absolute exists as Isvara, cit, and acit, each having 
its own nature and function. The Absolute is God and the finite centres, 
and not God alone. They form a unity in trinity and are correlative and 
not contradictory. The finite is neither illusory nor self-contained, but 
is a real integral expression of the Absolute. According to Nimbarka, the 
Absolute or Brahman in Its abheda aspect is self-related; and in the 
Bhedabheda aspect It is the unity that pervades difference and also 
Sustains it. Jiva has its source in Brahman and is also controlled by It. 


> 


COSMOLOGY ; 

Brahma-parinamavada strikes the keynote of the Bhedabheda theory 
of cosmology. According to Bhaskara, there is a twofold Sakti (power) in 
Brahman known as jiva-parinama (transformation as Jiva) and acetana- 
parinama (transformation as matter) or bhoktr-akti (power as enjoyer) and 
bhogya-sakti (power as the enjoyed). Brahman is the Sat without a second, 
devoid of differentiation in the pralaya state. In systi, Brahman wills to 
be the many and becomes the manifold by Its parinàma-fakti (power of 
transformation). The unconditioned one puts on a multiplicity of names 
and forms and becomes Jivas or subjects of experience and acetana or the 
objects of experience. Absoluteness and relativity go together. Like the 
spider weaving its web, the Absolute by. its energizing power becomes 
the pluralistic world and its explanation. It is the nature of the formless 
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Infinite to become the finite without losing its infinity and perfection, 
and to infinitize Jiva. Divine causality implies unity, immanence, and 
continuity. From the creative urge of Brahman emanates Brahma, the 
totality of selves and the first, born of the Absolute, who manifests Himself 
as the heterogeneous variety of living and non-living beings according to 
the moral needs of Jiva. Srsii is followed by pralaya, and the cycle goes on 
endlessly. Every new creation is but a yepetition of an earlier one, and 
soul-making is the cosmic purpose running through the ages. ‘The universe 
is grounded in the divine nature ; the eternal works through the temporal ; 
and the whole is in and as the parts. According to Yadava, Brahmatva’ 
or pure being is the causal unity of the universe constituted by the trinity 
of Ivara, cit, and acit. Cit and acit are real factors of reality and are its 
eternal self-revelation. Nimbarka rejects Bhaskara’s theory of the upadhis 
and the Parindmavada of Yadava, and traces srsti to the immanent Sakti 
of Brahman. But all reject the pantheistic identification of Brahman with 
the world when they say that the one becomes the many without being 
infected by the imperfections of the many. 


PSYCHOLOGY 

Bhaskara’s psychology or the theory of the finite self is based on the 
two concepts of upadhi (limiting adjunct) and aria (part). Jiva is not an 
appearance or mode of the Absolute, but is a fragment of Reality, Like 
the akasa enclosed in a jar and the coil of the coiled snake, the all-Self, 
influenced by the upüdhis of mind-body or deha-indriya-manas, breaks 
itself, as it were, against these or limits itself and becomes the finite centres 
of experience. Finiteness is a defect inherent in Jiva. The formless 
Brahman as the Infinite limits Itself as Jivas and acquires a spatial and 
temporal setting, is caught up in the perils of particularity and the hazards 
of the moral law of Karma, and suffers from the misery of sarisara. The 
upadhi is a complex of avidya, kama, and karma, and makes the limitless 
Brahman into the limited Jiva. Jiva has the qualities of cognition, cona- 
tion, and feeling, and in all psychic states, normal and abnormal, the self 
persists in its self-identity in different degrees of limitation. Such limita- 
tion is only contingent and empirical in the state of sarisara, but in mukti 
(salvation) Jiva can become free from the limiting adjuncts and become 
one with Brahman. According to Yadava, ariíatva implies identity in 
difference ; and Jiva is one with Brahman and different from It; and both 
abheda and bheda are essential elements of Brahman. The finite self has 
infinite. content and, owing to identification with mind-body, ‘submits 
itself to the sorrows of finitüde, isolation, and samsara. 
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The ethics of the Bhedabheda describes the moral and spiritual 
methods by which Jiva frees itself from the limitation of the upadhis and 
becomes the Infinite. The theory of jnana-karma-samuccaya or the combi- 
nation of jñāna and karma is the main Bhedabheda solution of the ethical 
problem of the mumukşu (aspirant after salvation). Owing to the influence 
of avidya and karma, Jiva is caught up in the cycles of births and deaths. 
Even the pleasures of punya-karma (good deed) are trivial and transient, 
and when the effect of good deeds is exhausted, Jiva is hurled down again 
into the world of karma. At long last he realizes the hardships of empirical 
life and desires emancipation. Mukti is not merely the apprehension of 
Brahman, but also the attainment of Brahmaloka ; and it therefore needs 
the combination of j/iána and karma or contemplation and activity. T'he 
Mimarhsakas insist on the performance of Vedic injunctions or duties as 
the goal of life; but their theory of apürva (unseen result) or niyoga 
(impulsion to duties by Vedic injunction) reduces morality to a mechanical 
proces. The Veddnta-Siitra restates the theory by substituting Brahman 
as the niyantr (ruler) of niyoga. ‘The moral law is rooted in Brahman and 
not in karma. The Advaita brings out the self-contradiction between 
karma, which results from ajfana and the sense of duality, and jñāna, which 
affirms the self-identity of the Absolute; and it therefore extols the 

_ ultimate futility of karma. The Visistadvaita recognizes the unity of the 
two Mimamsas, Pūrva and Uttara, but it makes karma a means to jñāna 
and bhakti. The Bhedabheda rejects all these views by recognizing the 
equal value of jñāna and karma, and co-ordinating them in the synthetic 
view of jndana-karma-samuccaya. The obstacles to mukti are both moral 

. and intellectual, and wisdom consists in utilizing the values of both philo- 
sophic insight and moral endeavour, of jñāna and karma as the twin means 
to mukti. When work is done as duty or niskama-harma, it is changed 
into worship ; karma is rationalized and spiritualized. Likewise, jfidna is 
changed into vedanà or upāsanā or inner meditation on Brahman. Jñāna 
is the aspect of apprehending the unity of the Absolute, and karma is the 
spiritual attempt to attain it. If avidya-kama-karma (ignorance-desire- 
action) causes the dualistic and the divisive consciousness of empirical life, 
jiana-karma reverses the process ; and the finite grows into the infinite in 
the light of the Bhedabheda. Mukti thus implies an awakening as well 
as an activity. 
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and not in the embodied state (jrvanmukli) and is the attainment of the 
world of Brahman. When prarabdha, together w ith the body of the mukta, 
is dissolved at death, he ascends to the Absolute by the straight and shining 
path of the gods and attainssBrahihan. If emanation from the One leads 
to the sorrows of the sundered life, the attainment of unity leads to 
ecstasy or eternal bliss. Unity or avibhaga, as the Brahma-Sütra calls it, 
is not aikya or identity between Jiva and I$vara by the removal of contra- 
dictions, nor inseparability due to coalescence of content, nor dependence, 
but becoming one with the all-Sel£ or ekibhaáva. Singleness of self, and 
not the self, is dissolved. In the vision of unity, every desire is at once 
fulfilled. It is the dissolution of the pluralistic consciousness and not of 
the pluralistic world. Consciousness Without content is impossible. The 
highest values are conserved in the all-Self. Yadava’s theory of mukti 
consists in retaining the finite self, but removing its sense of finitude and 
particularity. The self-feeling of the atomic self results in individualistic 
exclusiveness. When it sheds its distinctness and unites with the Absolute, 
it becomes Its moment or member and attains the sevenfold perfection 
referred to in the ‘dahara vidya’ (Cha. U., VIII.1.1). According to Nimbarka, 
Jiva is a distinct entity that derives its being from Brahman and depends 
on It ; and his view seems to have more affinity with - Visistadvaita than 
with the views of Bhaskara and Yadava. 


OTHER FEATURES 


There are shades of difference among the Bhedabhedavadins which 
deserve the attention of the student of comparative Vedanta. While Yadava 
and Nimbarka insist on the equal validity and value of bheda and abheda 
in the relation between Brahman on the one hand and cit and acit on the . 
other, Bhaskara regards non-difference between Brahman and Jiva as 
essential, and difference as adventitious, owing to the influence of upadhis., 
Nimbarka’s view that Brahman is self-existent and Jiva and acit. depend 
on Brahman differs from the Brahma-parinimavada of Bhaskara and 
Yadava. Both Sankara and Rāmānuja reject the Bhedabheda on the 
ground that bheda and abheda are self-contradictory and cannot coexist. 
If Jiva is an emanation of Brahman, the imperfections of Jiva should 
belong to Brahman Itself. Good and evil will then follow necessarily from 
the divine nature. The Bhedabheda steers clear of the two extremes of 
theism and pantheism. If the abheda element is stressed, then Advaita is 
the logical conclusion ; if bheda is stressed, theism is the result. But the 
Bhedabheda has the supreme merit of being a corrective to the subjec- 
tivistic tendency of monistic idealism and the anthropomorphic tendency 
of naive theism. , 
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T is proposed to give here a short account of the views entertained by 

the Acintya-bhedabheda school of the Vedanta about Brahman, the 
Jiva, and the universe and the relation between Brahman and the rest. 
This school, also known as the Bengal school, was founded by Sri Caitanya. 
His teachings were systematized and elaborated by his followers, Sri Jiva 
Gosvamin and others. 

The views of this school differ widely from those of the Sankara school 
on account of the difference in their modes of interpretation of the texts 
of the Upanisads. The Bengal school holds' that the Srutis (Upanisads) 
are authorities by themselves and that interpretation in the mukhya vrtti 
(i.e. denotative and direct or primary meanings) only may revcal the true 
spirit of their texts and uphold their self-authoritativeness. The Sankara 
school, however, bases its conclusions mainly on interpretations in the 
laksana or gauni vylli* (i.e. indirect or secondary and derivative meanings) 
which is allowable only when the mukhyā vrtti fails to give any admissible 
meaning. The meanings in laksana@ or gaumi are inferential and hence 
are not consistent with the self-authoritativeness of the Srutis. 


BRAHMAN OR SRI KRSNA 
According to the Upanisads, Pranava is Brahman ;? and according to 
the Gita, Sri Krsna is both Pranava and Parama Brahman.‘ Etymologi- 
cally, Brahman means ‘One who is great’ and ‘One who can make great’. 
The second part of the meaning implies existence of śaktis (powers or 
energies) in Brahman; and there are explicit texts in the Upanisads 
supporting His possession of an infinite number of active śaktis, super- 


* Caitanya Caritamrla (Cai. Ca.), T. 7..194, 125. 
. ."Laksanà means a meaning connected with mukhyartha (denotative or etmological mean- 
ing). It is to be resorted to only when the mukhya meaning is not admissible (Alaùkāra- 
kaustubha, IL. 12). An illustration: ‘Devadatta lives in the Ganga’. The denotative mean- 
ing of ‘Ganga’ is a-river of that name. It is not possible for a man to live in a river. 
Thus the mukhya meaning of 'Gaüga' is not admissible here. Hence it is inferred that 
Devadatta lives on the bank connected with the river Ganga. Gauni is a variety of laksand 
and is thus applicable only when mukhya meaning is inadmissible. In it, a guna (attribute) 
of the mukhya meaning is supposed to be the implication desired (Sarvasarrvadini, p- 19). 
An illustration: ‘Devadatta is a lion’. The denotative meaning of ‘lion’ is a beast and is 
not therefore applicable to Devadatta, a man. Hence it is inferred that Devadatta is as 
valorous as a lion, Here ‘lion’ implies its valour, an attribute of a lion. sour 

Sra: U Vos s í 

SBA Gy) IX. 1753x812: 

* Visnu Purana, I. 12. 57. 
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natural (para) and inseparable (svabhaviki) from Him.* He possesses both 
the aspects implied by the meaning of the word Brahman.’ According to 
the Visnu Purana, He is Parama Brahman, only because He possesses both 
the aspects. There is none equa? or superior to Him.’ Brahman is thus 
infinite in every respect—infinite in. magnitude, infinite in Saktis, i.e. in 
the number of Saktis and also in the magnitude and activities of each Sakti. 
He is the Infinite. . : 

Brahman is Sat (absolute existence), Cit (absolute intelligence or 
consciousness, implying non-materiality), and Ananda (absolute bliss).'^ 
Of His Saktis three are main, viz. suarüpa-sakti, maya-Sakti, and jiva-Sakti.™ 

(1) His svarūpa-śakti, also known as cit-Sakti on account of its being 
sentient, eternally exists in Him or His self and is very intimately con- 
nected with Him and His /ilas (divine sports), and is thus called His 
antaranga-Sakti (internal and intimate power). It has three aspects, viz. 
sandhini, sarivit, and hladini, corresponding respectively to His Sat, Cit, 
and Ananda.^ By sandhini, He upholds His own existence and that of 
others ; by sarivit, He knows and makes others know ; and by hladini, He 
enjoys and makes others enjoy bliss. These three cannot, however, be 
completely separated from one another; but their proportion may differ 
in different cases. A combination of these three is technically called 
Suddha-sativa (pure existence) which is sometimes named after the Sakti that 
preponderates in it. With the preponderance of sandhini, it is called adhàra- 
Sakti (receptive power); with the preponderance of sanwit, it is called 
ütmavidyà (knowledge about Brahman); and with the preponderance of 
hladini, it is called guhyavidya (bhakti or loving devotion)?  Suddha- 
sattva is so called on account of its being untouched by Maya, implying 
that it is quite different from the sattva of Maya. 

(2) Maya-íakti is that aspect of His power which is insentient and 
material (jada) as opposed to cit-śakti,* and it cannot therefore move 
without His or His svarüpa-sakti's agency. It is also known as bahiranga- 
Sakti (external power), as it cannot be in direct touch with Him. It has 
two aspects—guna-maya and jiva-maya; the former consists of the three 
gunas—sattva, rajas, and tamas, and, at the time of creation, is transformed 
into the constituents of the material universe; and the latter helps the 


* Svetasvatara U., VI. 8. 

* Ibid. 

* Visnu Purana, I. 12. 57. 

* Suetasvatara U., VI. 8. 

1 Cai. Ca., I. 4. 54 ; II. 20. 182; Bhakti-sandarbha, 51. 
?! Cai. Ca., II. 8. 116. 

* Cai. Ca., II. 8. 118, 119. 

?* Bhagavat-sandarbha, 118. 

1 Cai, Ca., I. 5. 51. 
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creation by making the Jiva forget its self and cling to the enjoyment of 
material pleasures. i 

(8) All beings, human or otherwise, are in essence His jiva-Sakti, 
which is also known as tatastha-Sakti (marginal or intermediate power), as 
it is included in neither maya-íakti nor svarüpa-sakti.? 

Of the three main Saktis of Brahman, svariipa-Sakti is superior to the 
two others in every respect and is hence also called para-akti. Jiva-Sakti 
also is superior to maya-Sakti, as the one is sentient and the other 
insentient.'^ 

As the íaktis of Brahman: are inseparably and eternally associated 
with Him, He cannot but be eternally qualified (savisesa and saguna). He 
has endless, supernatural attributes (gunas), all derived from His svariipa- 
śakti, but none from His maya-Sakti. The texts that describe Him as 
nirguna (attributeless) imply that He possesses no guna from Maya. T hus 
He is both saguna and nirguna; and it is for this reason that in the 
different Upanisads and even in the same Upanisad, He is described as 
both.* He is omnipresent; omnipotent, and omniscient and is beyond the 
influence of time, space, and relativity. 

He is Satya (the real) Siva (the good), and Sundara (the beautiful). 
Brahman, being amanda (bliss), which is essentially sweet and captivating, 
is the embodiment of sweetness and beauty and relishableness and is thus 
attractiveness itself. It is for this reason that He is called Krsna, the 
supreme Attractor. Though both the words, ‘Brahman’ and ‘Krsna’, have 
essentially the same implications and denote exactly the same ultimate 
Reality, yet the latter seems to carry with it much more vividly the idea 
of supreme attractiveness. Brahman appears at His best, so to say, in 
Sri Krsna, who is thus the most fascinating and hence the most appealing 
aspect of Brahman,’* embodying in Him all the features of Brahman—His 
Saktis, attributes, etc.—in the most highly developed forms. It is for this 
reason that Sri Krsna is called the highest Brahman or Parama Brahman.” 

Sti Krsna has a form, or strictly speaking, His self is a form," 
resembling that of a human being; or rather a human form is a poor 
resemblance of His. Though apparently limited like an ordinary human 
body, it is really infinite and allpervading.? This form is bliss and 


15 Paramatma-sandarbha, 39; Cai. Ca., I. 2. 86. 

eB. Go VILD: 

1! Visnu Purana, I. 12. 69. 

18 Gopalatapani U., II. 97. 

19 Cai. Ca., II. 8. 110. 

2 Gopalatapani U., II. 44 ; B. G., IX. 17. 

?: B. S., III. 2. 14 (Govinda-bhasya). 

22 Gopalatabani U., 11; Visnu Purana, IV. 11.-2 ; Bha., III. 2. 12. 
3 Gopalatápani U., II. 97 ; Cai. Ca., I. 5. 11; I. 5. 15. at 
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consciousness solidified,** as it were, and is perfect, eternal, non-material, 
perpetually in the prime of youth, and enchantingly beautiful.’ 

Brahman or Sri Krsna performs His līlās (blissful sports or pastimes)” 
with His eternal parikaras (playmates or associates) in His own dhaman 
(abode) known as Goloka, Vrndavana, or Vraja, which is a particular 
expression of His adhüra-iakti. He is self-complacent (atmarama) and 
self-sufficient (svaraj) ; but His self-complacency or self-sufficiency does not 
suffer on account of His pastimes with His associates, as they, being His 
own manifestations or manifestations of His Saktis, are not different from 
Him. They serve Him with intense love in His /ilas, which therefore are 
rendered exceedingly charming both to Him and to His associates. They 
are ever eager to make Him happy with enjoyment of bliss, and He too 
in His turn is similarly eager for their happiness. 

According to the Upanisads, Brahman or Sri Krsna is Rasa," which 
denotes that He is astonishingly relishable and at the same time the best 
relisher (Rasika) too, the transcendental Rasika. Through the eternal 
activities of His svarüpa-sakti, He is the embodiment of infinite varieties 
of rasahood, which find their eternal expressions in His infinite manifesta- 
tions, known as His different svariipas (selves), such as Narayana, Rama, 
Nrsithha, Sadasiva, and others, who, apparently having separate existence, 
actually exist in, and owe their existence and status to, Him. It is He 
who in His one and the same vigraha (self) appears. as so many.^ He is 
one in many and many in one? In Sri Krsna, who is also known as 
Parama Iévara, Pūrņa Bhagavat, or Svayam Bhagavat, His svariipa-Sakti and 
rasahood find the fullest, the highest, and the most perfect expression. 
The svarüpa (manifestation) in-which svaritpa-Sakti and rasahood find only 
the minimum expression, so as not to» give it any noticeable qualifiedness, 
is known as Nirvisesa (unqualified) Brahman, generally, Brahman as 
referred to in the scriptures?* As svarüpa-sakti is inseparable from 
Brahman, it exists in His nirvisesa manifestation also ; but beyond giving 
this manifestation its own characteristic or feature such as all-pervading 
existence, it reimains in a perpetual state of inaction. However, of the 
intermediate manifestations, the one nearest to Nirvisesa Brahman is 
known as Paramátman, the antaryamin or immanent aspect of Sri Krsna, 
in whom svarüpa-akti and rasahood find an expression higher than in 


24 Brahma Samhita, V. 1; Bhaktirasamrta-sindhu, TI. 1. 15. 
25 Cai. Ca., II. 21. 83-122; Brhadbhagavalamrtam, Il. 5. 112. 
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Nirvisesa Brahman so as to give this aspect a form.’ It is from this aspect 
as locus (araya) and ground (udgama-sthana) that the different avataras 
or divine appearances and the phenomenal world of spirit and nature 
proceed. The other innumerable aspects lying between Paramatman 
and Sri Krsna possess higher expressions of svarūpa-śakti and rasa- 
hood in them in different degrees. They are all Iśvaras or Bhagavats, 
Sri Krsna being the Isvara of Iśvaras, They all possess eternal forms of 
bliss and consciousness solidified, as it were, all-pervading though 
apparently limited. “All these bhagavat-svarüpas have their respective 
associates with whom they perform their /ilàs and thus relish their- own 


rasahood, are called svaméas (subjective portions) of $ri Krsna. It is now 
evident that $ri Krsna, the ultimate Reality, appears in three aspects, viz. 
Brahman, Paramatman, and Bhagavat, as referred to in the Bhügavata.* 
As already hinted at, the rasahood of $ri Krsna has two main aspects— 
relishable rasa (denoting astonishingly enjoyable bliss) and relishing rasa 
or Rasika, The relishing rasa is Sri Krsna Himself, the supreme Rasika, 
The bliss He enjoys has again two aspects— svaritpananda (bliss of enjoying 
1 joying His Sakti), which consti- 

tute the two aspects of the relishable rasa. He being ànanda and nothing 
but ananda is immensely delightful, and He enjoys Himself with the help 
of His hladint-sakti or rather svarü pa-sakti in which hladini preponderates. 
This hiladini, being a Sakti appertaining to His ünanda, is essentially 
delightful, but becomes much more richly relishable when thrown by Him 
into the heart of His devotees, parskaras, and others, There it is trans- 


? Ka. U., VI. 17. 

d Laghubhagavatamrtam, I. 3. 86-90. 

7* Bhá., I. 2. 11; Cai, Ca., X. 2. 6, 7. 

s Priti-sandarbha, 64. 
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manifested Himself eternally as all these, only to enjoy the rasa in all its 
varieties. 

Of the bhagavat-svarüpas, other than Sri Krsna, Narayana is the chief 
whose dhüman is known as, paravyoman or mahavaikuntha, including in 
it the dhàmans of all the svarüpas. In paravyoman, where Sri Krsna 
appears as Narayana, His aisvarya (awe-inspiring grandeur and mightiness) 
preponderates over His madhurya (sweetness) and stifles the seva-vasana 
(desire for loving service) of the associates, who cannot therefore offer 
whole-hearted service. In Dvaraka and Mathura, two dhamans of Sri 
Krsna, both madhurya and aifvarya are equally evolved ; but the former 
is sometimes overtaken by the latter when the associates, being inspired 
with awe, have their seva-vasand stifled, But in Vrndavana, although both 
madhurya and aisvarya find their fullest and most perfect expression, yet 
the former overwhelmingly predominates over the latter, so much so that 
even the consciousness of His Godhead, being immersed, as it were, in 
the bottomless ocean of sweetness, is lost to Him as well as to His asso- 
ciates. Here His aifvarya, being steeped in sweetness, loses its awe- 
inspiring function, and disguised, a: 't were, in madhurya, helps the 
enjoyment of bliss. 

The love of the Vrndavana associates (vraja-bhava) is intense enough 
to inspire in them a sense of 'mine-ness (a feeling of ‘He is mine’, 
mamatva-buddhi) as distinguished from a sense of ‘thine’-ness (a feeling 
of ‘I am Thine’) in the paravyoman associates. 

According to the degree of intensity, the love (preman or bhava) of 
the Vrndayana associates has been classified as dàsya, sakhya, vatsalya, and 
kanta. Dasya preman is the love of the dasas (servants) of Krsna whom 
they regard as their loving and beloved master. But it suffers from a 
sense of inferiority on the part of the dasa, whose seva-vasana (desire for 
service) cannot therefore find an adequate expression. Sakhya preman, or 
the love of His sakhis (comrades), is immune from such a complex and is 
thus superior to dasya. The sakhis regard Him as their equal in every 
respect and treat Him as such without the slightest hesitation, He too recipro- 
cating their love exactly in a similar manner. Vatsalya preman is the love 
of parents for their beloved child. Though Sri Krsna, being the ultimate 
Reality, cannot have any parents, two of His associates, Nanda and Yasoda, 
cherish a firm belief (abhimana) that Krsna is their own child, and Krsna 
also entertains a corresponding belief. Thus with a loving sense of 
superiority, they regard Him as the object of their anxious parental care 
and kindness and sometimes even go so far as to chastise and punish Him** 


*5 Cai. Ca., I. 4. 21. 
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when they think it necessary for His welfare, but which the sakhis will not 
think of doing, as the love of the sakhis, though intense, is not so intense 
as to inspire in them a sense of ‘mine’-ness regarding Krsna, so crystallized 
as in the case of parents. In kanta preman, the love is much more inten- 
sified and the sense of ‘mine’-ness much more crystallized. It bears a 
resemblance to the mad love of a damsel for her amorous comrade or 
paramour, with the distinction that in kanta preman there is not even a 
shadow of any desire for one’s own pleasure. The cause of this distinction 
is that people under the bondage of Maya are guided by Maya and not 
by svariipa-sakti, and this Maya leads their mind to their own selves (i.e. 
away from Krsna) and Benerates in them desires for their own pleasure ; 
while the /7là associates of Krsna are guided by svarüpa-sakti and not by 
Maya which, being bahirarige-Sakti, cannot even approach them ; and this 
svarüpa-sakti, whose only function is to serve Krsna for His happiness in 
all possible ways, leads their mind to Krsna, but never away from Him, and 


fluence of yoga-maya, conceived likesthat of a damsel with her paramour 
(parakiyā) "The distinction between the supersensible love of the gopis, 


transgressing that relationship ; while the relationship of the opis is subject 
to their love, which may therefore find an unrestricted expression in any 
direction and to any extent so as to make them forget ever 
their own selves.” Such love of the gopīs again has various phases mani- 
fested in different gopis ; but all the phases, 
festations unapproachable by any other, exist in their chief known as Sri 
Radha, who is puürna-íakti and is not therefore essentially different from 
Krsna, the pürna-saktimat (the most perfect possessor of Saktis), though the 


ECA Cas p Atop Conair: ant U., IT. 23 ; Sykrsna-sandar 
a8 Bhaktirasamytasindhes t 158-100. Mila tee ASUNT: 
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two exist separately from eternity for enjoyment of the bliss of Jilas.°° Just 
as the other bhagavat-svarüpas are the manifestations of Krsna, so are their 
kāntās (consorts) the corresponding manifestations of Sri Radha,' who is 
thus the mülakanta-sakti (the main source of all the kāntā Saktis or the 
consorts of all the bhagavat-svarüpas as well as of the gopis) However, all 
other gopis minister to the enjoyment of His līlās with Sri Radha by their 
most loving services. 

The enjoyment of rasa may attain its fullest perfection only when it is 
relished not only as an object, but also as a subject of love. In Vrndavana, , 
Sri Krsna, the transcendental Rasika, is the object of His associates’ love and 
in certain cases, subject too ; but as regards kanta preman, He is only the 
object of Sri Radha’s love and not at all a subject. And it is one's love that 
enables one not only to serve Him, but also to relish His overwhelming 
sweetness which is alluring even to Himself ; and the extent of enjoyment 
corresponds to the extent to which one's love is developed. It is Sri Radha 
alone therefore who may relish His sweetness to the fullest extent possible, 
as it is in her alone that love finds its most perfect expression. In Vrndàvana 
therefore $ri Krsna's fervent desire for relishing His own sweetness like 
Sri Radha remains ever unfulfilled. It is, however, fulfilled in another 
expression as Sri Caitanya or Sri Gauranga performing /ilas in His eternal 
abode Navadvipà, sometimes manifested in the phenomenal world like 
Vrndavana. According to the Bengal school, Sri Caitanya is the embodi- 
ment of Sri Radha and Sri Krsna,*? of pürna-sakti and pürna-saktimat, of 
Rasaraja (Krsna, the highest expression of rasa) and mahabhava (the highest 
expression of kanta preman)—the object and the subject combined, in one 
and the same form, the subjective aspect preponderating. The associates of 
Sri Caitanya in Navadvipa are no other than His Vrndavana associates in 
appropriate forms and names. Thus the līlās of Sri Krsna and Sri Caitanya 
are only two parts, as it were, of the same līlā current of the ultimate 
Reality, rasa of the Upanisads. 


: JIVA OR JIVATMAN 


. 

According to the Bengal school, Jivatman (individual soul) is a Sakti 
(jiva-sakti) of Brahman; superior to maya-Sakti and is cit (consciousness) by 
nature." It is called an arisa (part) of Brahman“ on account of its being 
His Sakti, as a Sakti forms a part of the Saktimat (possessor of Saktis). “On 


3 Cai. Ca., I. 4. 83-85. 

“*° Cai. Ca., I. 4. 63-68. 

* Cai, C II. ue 233, 238. 

Wn 5 (and commentaries thereof by Sridhara Svamin and Visvanatha Cakra- 
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the authority of a verse in the Bhagavata®® in support of the transfusion of 
tattvas (elements) into one another, Jiva Gosvamin holds that Jivatman is 
an amsa of Krsna, transfused with jiva-sakti, but not associated with svarüpa- 
sakti It is not separated from Him by Maya, as Maya being His 
bahiranga-sakti cannot touch Him, nor is it a part separated from Him, like 
a chip cut off from a block of stone, as He is not divisible.“ Jivatman does 
not possess svariipa-Sakti*® and hence is called His vibhinnamsa (differen- 
tiated part)? as distinguished from His sváriia possessing svariipa-sakti. 

Jivatman, being cit by nature, is a knower (jnàty)"* and a doer (kartr),* 
though its power of doing is derived from Brahman.** 

As to the magnitude of Jivauman, it is the smallest thing imaginable.** 
Its magnitude is like that of an atom.“ Residing in the heart of a living 
being? it spreads its consciousness throughout the whole body, just as a 
Spot of sandal-paste placed somewhere on the body spreads its coolness 
beyond the spot,” or just as a flower spreads its fragrance beyond its own 
self.* 

Jivatman has a separate entity which is eternal. The soul of a being 
in bondage does not therefore lose its existence and become one with Brah- 
man when it attains liberation, as the Sankara school holds. That the 
Separate existence of the soul continues even after its liberation is evident 
from a text of the Upanisad*? purporting that the Jiva realizing rasa be- 
comes anandin (blissful possessor of ànanda or bliss) and from a passage in 
Sankara’s bhasya on the Nrsirihatàpani*" as well as from a süíra of the 
Brahma-Sütra," implying that even the muktas (liberated souls) serve God 
or Brahman. Jivatmans are infinite in number.?? 

Since Jivatman is a śakti and an amsa of Brahman, the Bengal school 
holds that it is its intrinsic nature and duty to serve Him," as a Sakti is always 
found to serve its possessor, and a part the whole, like the roots and branches 


“ Bhà., XI. 22. 7; Paramalma-sandarbha, 4l. 
ies: Paramatma-sandarbha, 31. 
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of a tree serving the tree. The Jiva is an eternal servant of Brahman, a 
loving servant, of course. Brahman or Sri Krsna, the object of the. Jiva’s 
loving service (being the most lovely and lovable, the most enchantingly 
beautiful and graceful, and the mgst loving one) is always eager to give 
bliss to His associates ; and the Jivas, as His associates, are ever as eager to 
minister to His pleasures by loving services in His «las. The Jiva’s loving 
service is a constant source of ever- increasing joy (sevananda) to both the 
subject and the object of love. 

There are two classes of souls, nitya-mukta (eternally liberated) and 
baddha (under the bondage of Maya from eternity), The former serve Him 
as His eternal associates enjoying the bliss of loving services ; and the latter, 
because they forget Krsna and their relationship with Him, have come 
under the bondage of Maya, but may be liberated and become His asso- 
ciates by proper devotion. 

The Jiva, being intrinsically His loving servant, cannot, unless pre- 
vailed upon by some extraneous circumstances such as a strong desire for 
merging into Brahman, be really satisfied with mere liberation from Maya, 
as it is not in full consonance with his servanthood. Nor may Sri Krsna, 
the Rasika, if He be ever good and merciful which He certainly is, be fully 
satisfied with giving to the Jiva anything short of admittance to His blissful 
lilas. 

However, there are mainly two classes of His associates—those who are 
the expression of His svariipa-Sakti, as already referred to, and those who 
are liberated Jivas. The latter, being essentially His servants, may serve 
Him only under the guidance of the former. 

But how to get rid of Maya and realize one’s essential servanthood and 
have one's seva-vasana evolved? ^ 

As non-remembrance of Brahman is the cause of the soul's bondage, 
the bondage may be removed only by removing non-remembrance, which 
may be done only by remembering Him, by knowing Him, and ultimately, 
by realizing Him, just as darkness may be removed only by bringing in 
light. Hence, gemembrance of Brahman is the essence of all forms of 
sadhana (means to be adopted for liberation). ^? But simple remembrance, 
unaided by His svariipa-Sakti, cannot lead one to realization, as He can be 
realized only in His svarüpa-sakti, or rather, in that aspect of His svartipa- 
Sakti which is known as His adhdara-Sakti, technically, Vàsudeva." Hence 
the Bengal school holds that the only effective means of liberation and 
realization of: Brahman is bAakti," which at the stage of practice is graced 
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by svarüpa-sakti and is ultimately ripened into preman, a particular aspect 
of suarüpa-sakti in which hiadini and sanwit preponderate.5 It is for this 
reason that this school holds that even jfiána and yoga, unaided by bhakti, 
cannot produce their desired effect, while bhakti is efficacious indepen- 
dently of jñāna and yoga. Mathara Sruti says: ‘It is only bhakti that leads 
the Jiva to Brahman, it is only bhakti that shows Brahman to the Jiva. 
Purusa or Brahman is subject to bhakti. Only bhakti is great’. In the 
practice of jñāna associated with bhakti, svarüpa-sakti appears as Gtmavidya 
(knowledge of Self), and in the practice of pure bAakti, as guhyavidyà (mystic 
experience). 

Broadly speaking, there are four Ways (margas) that aspirants after sal- 
vation follow—karma, yoga, jnana, and bhakti. ‘These ate all, niore or less, 
technical terms. Karma signifies performance of yajñas and other Vedic 
rites, generally known as varnasrama-dharma (directions to be followed by 
persons placed in different varnas or castes, at different àíramas or stages 
of life as enjoined by scriptures). Karma may lead one to prosperity and 
happiness in this world or to svarga (heaven in the perishable universe) after 
death, and even to satyaloka, but not to liberation from Maya.7! With the 
dedication to Krsna of all fruits of karma, it may, however, pave one’s path 
to liberation." Yoga signifies meditation aimed at union with Paramátman. 
Jana (knowledge) signifies meditation with a view to sayujya-mukti or 
merging into Nirvisesa Brahman. And bhakti signifies devotional prac- 
tices, such as worship of God, chanting His names, attributes, etc., singing 
songs about His sweetness and beauty and Jilas, and so on. This is known 
as sádhana-bhakti (bhakti at the stage of practice). When mixed with 
karma, yoga, or jiiaina, it is called misra (mixed) bhakti and gives efficacy 
to the way associated with it, It is called kevala or Suddha (unalloyed) 
bhakti when it aims exclusively at the loving service of Krsna, as the dearest 
and nearest one, for His happiness only, and not at anything else, not even 
‘at liberation from Maya. This constitutes, as it were, the fifth purusartha, 
going beyond moksa or liberation which is the fourth objective of the Jiva. 
But even with the practice of $uddha bhakti, if one ultimately has a sense 
of His aifvarya (awe-inspiring grandeur and mightiness) predominating in 
one's mind, one would attain in mahavaikuntha, the dhàman of Narayana, 
any of the four kinds of muti (liberation), viz. sarüpya (same appearance 
as that of Narayana), sdmipya (vicinity of Narayana), salokya (residence at 

eg Bhaktirasamrta-sindhu. T-$. 1: 
s, Gai. Ca., IL 22. 14; Bha., I 5. 12: II 4. 17; X. M. 4. 
no ‘Bhaktireva enam nayati, bhaktireva enam daráayati, bhaktivasah purusah, bhaktireva 
gariyas? (Mathara Sruti), quoted in _Priti-sandarbha, 64, 65 and many other places by 
Jiva Gosvamin and also in Govinda-bhasya. 
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the same abode with Narayana), and sdrsti (ai$varya similar to that of 
Narayana). A $uddha bhakta (devotee) wants neither sayujya nor any of 
these four kinds of mukti, though the Bengal school recognizes them. He 
aims exclusively at the loving service of the transcendental Rasika, the 
attainment of which is known as prapti (attainment of the ultimate Reality 
as the dearest and nearest onc), and liberation from Maya is only incidental 
to it. ^ 

A devotee of the Bengal school worships both $ri Krsna and $ri 
Caitanya with their associates in the līlā he chooses to serve them in. He 
also meditates on their /ilas, imagining that he himself, under the guidance 
of the lila associates, is serving them there as an associate in each lilà with 
appropriate form (rüpa). Besides worship (arcana) and meditation 
(smarana), he may practise other items of sadhana-bhakti, the most 
important and the most efficacious item being the chanting of His names 
which are all cit and ananda, and hence, not different from Him. 

When by the practice of südhana-bhakti, the heart of a devotee is 
purified, it is graced with the advent of a special aspect. of svarüpa-$akti 
emanating from Sri Krsna, which with the continuance of sadhana 
develops into sadhya-bhakti (bhakti desired or aimed at) and preman 
(intense love for Krsna) that leads him to his goal, which, according to 
the Bengal school, is the loving service of the transcendental Rasika in His 
lilas in Vrndavana as well as in Navadvipa, under the guidance of any of 
the four classes of associates already mentioned, viz. associates with dasya, 
sakhya, vatsalya, and kanta bhavas. On the success of sadhana, when 
graced by svariipa-Sakti, he will be favoured with a form of Suddha-sattva 
befitting his desired service, in each of the two dhamans—Vrndavana and 
Navadvipa. . 


THE UNIVERSE: CREATION 


According to the Upanisads, Brahman is the universe and exists 
beyond it too.” It may mean that He is the cause of this universe or that 
He transforms "Himself into the universe. The Bengal school holds that 
Brahman is the material and also the efficient cause of the universe 
and that He transforms Himself into the universe, Himself remaining 
unaffected by the transformation.” 

Brahman creates the universe with the help of His maya-sakti. Maya- 
Sakti, being inert, has no moving power of its own and remains in a state 


13 Cai. Ca., II. 22. 57 ; Bhaktirasamria-sindhu, I. 2. 2; Priti-sandarbha, 64. 
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of equilibrium before the creation begins. When He desires creation, He 
looks at ‘Maya and thereby transmits His sentient creative (moving) power 
to it, whereby the state of its equilibrium is disturbed and creation ensues. 

It has already been noted that Maya has two aspects—guna-maya and 
jrva-maya. The guna-maya, with the help of the power transmitted by 
Brahman, transforms itself into the constituents of the infinite varieties 
of things in the universe and thus becomes the ‘constituent’ cause of the 
universe. And jiva-màyà, with the aid of the power transmitted, helps the 
creation by making the souls-in-bondage forget their selves and their rela- 
tionship with Brahman and also by inspiring in them an attachment for 
things mundane ; and thus it becomes the efficient cause of the universe, 
But it should be noted that Brahman is the principal cause and Maya only 
the secondary cause of the universe, as neither Suna-maya nor jiva-maya 
can help the creation unless and until Brahman’s power is transmitted to 
them. However, it is now evident that according to the Bengal school, the 
maya-sakti of Brahman, associated with the energy transmitted by Him, and 
not His self with svarūpa-śakti, is transformed into the universe. He in His 
self remaining unaffected.” 

It has already been pointed out that this school admits the trans- 
fusion of Sakti arid Saktimat into each other,’’ and there are texts in the 
scriptures to show that Brahman spreads Himself in the universe like 
threads in a piece of cloth.* It therefore follows that the universe is 
the parinama (transformation) of Brahman transfused with māyā-śakti (not 
with His svaripa-sakti) but still remaining untouched by Maya through 
His isvaratva (inscrutable powers." Here a question may arise, Since 
svaripa-sakti exists eternally and inseparably in Brahman, how is it that 
the universe is the parinàma of Brahman transfused with maya-Sakti only, 
and similarly that the Jiva is an arüía of Brahman transfused with jiva- 
Sakti only? How is it that Svariipa-sakti plays no part? The answer 
probably is that in the case of the Jiva and the universe: svarüpa-sakti 
no doubt exists in Brahman, but it exists in a state of perpetual inaction 
as in the case of Nirvisesa Brahman; and it is for this ‘reason that the 
Brahma Sarihità asserts that the universe evolves out of Nirvisesa Brahman 
regarded as a halo (prabha) of Sri Krsna.*" 

Besides Maya, Jiva, kala (time), and karma (destiny, the works done 
by Jiva in the previous births), all these being Saktis of Brahman, also play 
important parts in creation. It has already been pointed out how the Jiva, 
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under the influence of jiva-maya, finds its way into the universe and thus 
becomes an important factor of creation. Kala helps the transformation 
of Maya, just as it helps milk to be changed into curd.. And karma or 
destiny determines the nature of the Jiva’s material body and its organs 
and also the origin and nature of the things that the Jiva may, according to 
its destiny, enjoy or suffer. 

However, as opposed to the Vivartavada (theory of apparent transfor- 
mation) of the Sankara school, according to which the universe has only an 
illusory existence, the Bengal school holds that its existence is real though 
transitory. This theory of creation is known as Parinamavada (theory of 
real transformation).*' 


ACINTYA-BHEDABHEDA EXPLAINED 


There is a good deal of difference of opinion among the philosophers 
regarding the relation between the Jiva and Brahman. In one view, there 
is no difference (bheda) whatsoever; in another view, there is; and yet 
in a third view, there are both difference (bheda) and non-difference 
(abheda). In fact, the Upanisads contain texts in support of bheda and 
also of abheda between the Jiva and Brahman, and even in the same 
Upanisad may be found texts in support of both,** which fact is therefore 
suggestive of a reconciliation between the two sets of texts, based on equal 
importance attachcd to them, which they unquestionably deserve, as they 
equally convey the truths revealed in the Upanisads. Such a reconciliation 
has always been the aim of the Bengal school. 

The Bengal school upholds a peculiar type of Bhedabhedavada known 
as Acintya-bhedabhedavada, which stands on a much wider basis than that 
of other schools, whose arguments are mainly as follows: (1) The Jiva and 
Brahman are abhinna (non-different) inasmuch as they are cit (conscious 
ness), and they are bhinna (different) inasmuch as their attributes are 
quite different. Brahman is vibhu cit (all-pervading consciousness), while 
the Jiva is anu cit or ‘cit-atom’ (the smallest imaginable portion of conscious- 
ness); the one. js all-knowing, the other is too-little-knowing; the one is 
all-powerful, the other has very little power and that too emanating from 
Brahman ; the one is the master of Maya, and the other is susceptible to, 
and is under, the bondage of Maya ; the one is the Creator of the universe, 
the other, while under the bondage of Maya, has his body created by Him ; 
and so on. (2) As the Jiva is an arisa of Brahman, the relation between 
them must be one of simultaneous bheda and abheda, for such is the 
relation between ania and amsin. The Bengal school accepts these views, 
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but only as a corollary to its wider view regarding the relation between 
Sakti and Saktimat in general. 

It has already been said that the Jiva is an arisa of Brahman transfused 
with His jiva-Sakti and that the universe also is Brahman transfused with 
His maya-Sakti, And the dhamans of Brahman and His different svarüpas 
as well as their parikaras or associates also have been said to be essentially 
the different aspects of His svarūpa-šakti or, strictly speaking, Brahman 
transfused with the different aspects of svarüpa-sakti, as the latter cannot 
be separated from the former. Hence, since it is the different éaktis or 
their different aspects, and not Brahman, that give them their distinctive 
characteristics, it may be said that the Jiva, the universe, the dhamans, and 
the parikaras are all essentially His faktis, and their relation with Brahman 
will be the relation that exists between Sakti and Saktimat in general. 

But how is Sakti related to $aktimat? Are they absolutely different 
from each other or are they absolutely non-different? Can they be 
separated? 

The last question may be taken up first. According to the Upanisads, 
the Saktis of Brahman are svabhaviki, inseparably connected with Brahman, 
as has already been pointed out. Such a relation between Sakti and 
Saktimat is universal. It has been very aptly illustrated in the Caitanya 
Caritamyta with the help of the examples of musk and fire. As odour cannot 
be separated from musk, as heat cannot be separated from fire, so Sakti 
cannot be separated from £aktimat. Indeed, inseparability seems to be the 
essence of Saktitua (state of being Sakti). Red-hot iron emits heat, but it 
does so only so long as it is hot. Heat is not natural to iron, and hence 
heat is not said to be its property or Sakti, as in the case of fire. 

Then the other question about difference or non-difference. The 
answer is not an easy one. One cannot think of musk bereft of its odour $ 
and, accordingly, one may be inclined to think that there is no difference 
between the two. But when one feels the odour of musk at a distance from 
the latter, one is again inclined to think that there is a difference between 
the two. Again, if the substance of musk and its odour be, supposed to be 
different, both are to be regarded as constituents of musk ; and conse- 
quently, the musk will lose in Weight on emission of its odour, which, 
however, one’s experience does not corroborate. Hence, the substance of 
musk cannot be said to be different from its odour, 

The relation between Brahman and His Saktis also may be con- 
sidered in the light of the above example. Brahman being ananda is 
inseparably connected with His Saktis. Ananda and íahtis of Brahman 
constitute one and the same thing? If these two be supposed to be 

1B SS 15 9:45 (Govinda-bhasya). 
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different, like oxygen and hydrogen in water, svagata-bheda (internal 
difference) in Brahman becomes unavoidable, which, however, canhot be 
admitted. Nor can it be supposed that there is absolute non-difference 
between the two, as His attributes, such as grace, may be felt even when 
His self is not realized. 

The relation is indeed a peculiar one; and it is probably for this 
reason that the Visnu Purana regards the śaktis (properties or qualities) of 
things as acintya-jmanagocara (falling within the range of inexplicable 
knowledge). Acintya-jfíána means the knowledge that cannot be accounted 
for. Sugar is sweet; but why? Quinine is bitter and cures malaria ; but 
why? Poison kills a man, whereas milk does not ; but why? One cannot 
answer these whys. Still these are truths and have got to be admitted. 
Such knowledge of truths that cannot be accounted for and yet have to be 
admitted is known as acintya-jiana or inexplicable knowledge. 

However, it has been found that the recognition of mere difference 
between Sakti and Saktimat, apart from non-difference, gives rise to insur- 
mountable difficulties, and the recognition of mere non-difference too, apart 
from difference, gives rise to similar difficulties. Nor may the existence 
of cither be ignored. Hence it cannot but be admitted that the relation is 
one of simultaneous difference and non-difference, and such a siniultaneity 
is inexplicable (acintya). After elaborate discussion in his Sandarbhas and 
Sarvasarivüdini, Jiva Gosvamin holds that the relation is one of acintya- 
bhedabheda (inexplicable difference and non-difference). By acintya he 
means ‘incapable of being considered under either of the categories 
of absolute difference and absolute non-difference’ ` (Bhinnabhinnatvadi- 
vikalpaiscintayitum-asakyah), as in the case of fire and its heat. This is 
known as the Acintya-bhedabhedavada*(theory of inexplicable difference and 
non-difference) of the Bengal school. 


ADVAITA TATTVA 

According to the Upanisads, Brahman is advaya tattva, ekameva- 
dvitiya (one wfthout a second), which, according to the philosophers of 
different. schools, implies that He is without any of the three kinds of 
bhedas (difference), viz. sajatiya-bheda (bheda within the same species), 
vijatrya-bheda (bheda between alien species), and svagata-bheda (bheda 
within self or internal difference). 

Both Sankaracarya and Jiva Gosvamin agree that Brahman is without 
these three kinds of bhedas, but the ways of their thinking are different. 

In spite of there being explicit texts in the Upanisads regarding the 


*! Visnu Purana, I. 3. 2. 
*5 Krama-sandarbha of Bhagavata, XI. 3. 37. 
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eternal existence of inseparable Saktis of Brahman, Sankaracarya does not 
recognize them, probably because he thinks that since $akiis give risc 
to differences or bhedas, Brahman, who is without any bheda, cannot possess 
them. In his opinion, the texts that speak of Brahman's bhedas or íaktis 
have no paramarthika value (the value that may lead one to eternal truth) 
and possess only vyavaharika value (the value that may help one in one's 
sadhana and that, too, only during the period of sadhana or upasana). In 
consequence of such a view he asserts that (1) the Jiva has no real existence 
as such and is nothing but Brahman under the influence of Maya or 
nescience and will become one with Brahman on the removal of nescience ; 
(2) the universe has only an illusory existence and appears to be real only 
under the influence of Maya ; (3) the bhagavat-svarüpas also are only Brah- 
man under the influence of an aspect of Maya ; and (4) only Brahman and 
nothing else has real existence. Thus Brahman is one without a second. 
In his attempts to establish his views, Sankaracarya had generally to resort 
to laksaná or gauna meaning of the texts even where mukhyà vrtti was 
admissible. 

On the other hand, Jiva Gosvamin recognizes the existence of Brah- 
man's Saklis, as is quite evident from the previous discussions, and also the 
real existence of the Jiva as such, of the bhagavat-svarüpas and their 
dhàmans as such, and also of the universe, though as transitory. He holds 
that all the texts of the Upanisads have paramarthika value, and none need 
be ignored as vyavaharika. He resorts generally to the mukhya meaning 
of the texts. Herein lies the fundamental difference between Sánkara and 
Jiva Gosvamin. 

According to Jiva Gosvamin, since the U panisads speak of bhedas, they 
have got to be recognized ; but these bhedas are only apparent, not real ; 
otherwise, the Upanisads would not have spoken of Brahman as being one 
without a second in spite of these bhedas. 

Then what is meant by bheda? According to Jiva Gosvamin, bheda 
can be predicated of two things only when each of them is svayarisiddha (i.e. 
selfevolved, self-dependent, self-sufficient, and independerit of everything 
else); and Brahman has no such bhedas—sajatiya, vijatiya, or svagata—as 
these are not svayamsiddhas unlike Himself. ^ 

As to sajatiya-bheda, both Brahman and the Jiva are cit in essence, 
and hence they belong to the same species, cit, and thus the Jiva appears to 
be a case of sajatiya-bheda in relation to Brahman ; but it is not really so, 
for the Jiva, owing its existence and status to Brahman, is not svayarisiddha. 

As to vijatiya-bheda, the material universe, being in essence uncon- 
scious matter, belongs to a species alien to Brahman, the absolute conscious- 
ness, and thus may appear to be an instance of viiatiya-bheda ; but it is 
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not really so, as it is not svayarisiddha, depending as it does on Brahman 
for its existence and status. ‘ 

As to svagata-bheda, it is of two varieties, viz. of different ingredients 
and of different phases. In the material bodies of beings, there are five 
clements—Asiti (earth), ap (water), tejas (light), marut (air), and vyoman 
(voidness)—all being different types of matter; and there is also the 
conscious soul. Hence there are svagata- bhedas i in individual beings. But 
in Brahman there is nothing but cit or ananda, nor is there any soul ns 
from His self. Hence there is no svagata-bheda in Him. Again, the 
different bhagavat-svariipas existing in Him, being the different phases of 
His rasahood, do not constitute svagata-bheda, as they are not svayamsiddha 
or independent of Him. The attributes of Brahman also are not a case of 
svagata-bheda, as they too owe their existence to Him, or rather to His 
svariipa-sakti. 

In this connection, Jiva Gosvamin considers in his Sarvasamvadini a 
text of the Upanisad— V/ijianamünandam Brahma’. Here, if vijnana 
(consciousness) and ànanda (bliss) denote the same thing, there will be re- 
dundance, which is inadmissible in the same text. If they denote different 
things, they will appear like svagata-bhedas. But they are not actually so 
for reasons stated above, just as a piece of ornament of pure gold, with 
nothing else intermixed with it, is not a svagata-bheda of pure gold, it being 
not independent of gold and there being nothing but gold in it. 'The 
dhamans and parikaras of Brahman, owing their existence to. Him or His 
svarüpa-sakti, are not also bhedas. "Thus Brahman is advaya (one without 
a second) in spite of the bhedas, which are only apparent and not real. 

The Bengal school bases its arguments and conclusions strictly on the 
mukhyürtha of the Srutis, attaches equal importance to all the texts, and 
ignores none as vyavaharika, and tries to reconcile the different texts, the 
most striking feature being its Acintya-bhedabhedavada and establishment 
of Brahman's advayatva in spite of His inseparable saktis. "The most out- 
standing feature of the Bengal school, apart from its philosophical aspects, 
is its Rasa-cult¢hat brings into the limelight the most fascinating and the 
most attractive phase of the rasahood of Brahman, hitherto more or less 
undisclosed (being only hinted at in the scriptures), and points out ways 
and means for its realization, which surpasses even the charm of Brah- 
münanda (bliss of realizing Nirvisesa Brahman). ‘This latter implies calm 
and quiet bliss as distinguished from the ever-effulgent, ever-overflowing, 
and ever-rising flood of rasa in all its phases as in the /ila@s of Sri Krsna. 
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THE PHILOSOPHY OF SAIVISM 


SCHOOLS OF SAIVISM 

HE Saiva philosophy is, in a sense, typical of the entire range of Hindu 

thought. While, in all its forms, it subscribes to the belief in three 
padarthas (categories: God, soul, and the bonds) and thirty-six tattvas (prin- 
ciples), in the reality ascribed to the tattvas, and in the independence ' 
assigned to souls and matter, it varies from idealistic monism at one end 
of the scale to pluralistic realism at the other end. But all through there 
will be found the typically Hindu insistence on knowledge as essential to 
salvation and as the prime cause thereof, though in some forms of Saivism, 
this requisite is diluted with (or as they would say, reinforced by) deeds. 
All such variations may be found even in the recognized orthodox forms 
of Saivism, leaving out of account the Pasupatas (who do not recognize that 
God is the material cause or that He has any regard for the karma of souls 
in creation), the Mahavratas, the Kapalas, etc. (who combine the beliefs of 
the Pasupatas with obscure rituals of their own), and a host of other un- 
orthodox types like the Bhairava, Vama, and so on. These latter are near 
the gate of truth, but yet outside it; while even among those that have 
entered the gate there are numerous gradations. Which is placed higher 
will depend on the outlook of the system that makes the estimate. Thus, 
monistic Saivism (Aikyavada-Saiva) is given a relatively low place in the 
estimate of the Siddhantin, who is a realist. The basic teachings of Saivism 
would thus seem to have undergone’ much the same vicissitudes as the 
Upanisads, being interpreted variously according to the metaphysical bent 
of the followers. We shall take up the fundamental conceptions and briefly 
note, where necessary, the varying interpretations made of them. 


. 
THIRTY-SIX PRINCIPLES 


The Saiva system recognizes thirty-six principles as against the twenty- 
five of the Sarhkhya and Yoga. No other system recognizes as many prin- 
ciples ; even the Paficaratra, says the Saiva, admits only twenty-four.' The 
recognition of more principles is treated as a discovery which other systems 
failed to make, and is thus considered a feature of merit in itself. To 


* See Pauskara Agamg, pp. 559-562. The Advaita Vedanta reckons thirty-six. principles, 
but the new principles in this scheme are not independent principies, being, for the most 
part, modifications of one principle, vayu (cosmic force). 
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reckon more is to know more, and to know more is to know better? The 
extra principles are not uncritically accepted, however, and we shall have 
something to say about the arguments for them in the proper place. 


TWENTY-FOUR IMPURE PRINCIPLES—BHOGYA-KANDA 

To start with the last in the scheme of evolution, we have the five gross 
elements (mahabhiitas)—ether, air, fire, water, and earth ; the last possesses 
the five qualities of sound, touch, colour, taste, and odour; water lacks 
odour ; fire lacks taste and odour ; air lacks colour, taste, and odour ; ether 
has sound alone. These qualities are called tanmatras. ‘They are subtle 
as contrasted with the elements which are said to possess them ; and they 
cause the gross elements. The uncritical mind may not understand how a 
quality like sound can be the cause of a substance like ether; but this is 
due to mere prejudice ; for there is no such thing as substance other than 
its qualities viewed collectively, just as there is no forest other than the 
trees viewed collectively. Sound produces ether, while sound and touch 
produce air, and so on. Thus we have ten principles, viz. the gross elements 
and the tanmátras that cause them. The tanmátras are themselves evolutes 
of that variety of individuation (ahankara) wherein the quality of darkness 
and inertia (tamas) is predominant. This variety of ahaùkāra is also called 
bhiitadi, since it is (indirectly) the cause of the elements. There are two 
other varieties of ahankara, distinguished by the predominance of sativa 
(quality of illumination, buoyancy, and goodness) or rajas (quality 
of activity and passion); they are called taijasa and vaikrta respectively, 
marking a departure from the Sarmkhya doctrine, where the süttvika is 
called vaikrta and the rajasa is called taijasa. Still another point of depar- 
ture is that the Sàmkhya derives all the organs of sense and action, including 
the manas (the mind in its deliberative aspect), from the sattvika ahankara, 
making the rájasa merely an auxiliary to both the sattvika and the tamasa 
varieties, while Saiva philosophy derives the organs of sense and manas 
from sāttvika ahankara and the organs of action from rajasa ahankara. In 
any case, the organs are derived not from the elements as in the Vedanta, 
but from varieties of aharkara. The enumeration of the organs of sense 
and action corresponds to that in any other system ; manas is, as in the 
Sarhkhya, recognized to be an organ of both sense and action ; about its 


* The estimation of the worth of knowledge by its extent seems to have been common 
to the earlier Upanisads, as, for instance, when different seers are criticized for knowing 
only one part or another of the cosmic Purusa, but not all the parts. Sce W. Ruben, 
"Uber, die Debatten in den alten Upanisads' (Z.D.M.G., 1929, PP- dis f. It is, however, 

ssible that in the passages cited by Dr. Ruben, some emphasis at least is intended on the 
idea of a whole as contrasted with the idea of a more. 

* See Pauskara Agama, pp. 456-460; also Sivajnüna-mapadiyam, pp. 184-186. ‘This is ve 
much of an idealistic view of substance, with some affinities to Russell's theory in his Lowell 
Lectures; and it marks one of the affinities of the system to idealism. : 
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function we shall have to say more presently in treating of the internal 
organs as such. Aharkara is itself derived from buddhi (the intellect). 
From the standpoint of the individual, buddhi is known as the determina- 
tive faculty. It is itself derivative, but about that which gives rise to it 
there is considerable differente of opinion in different Saiva works. Some 
recognize a principle called citta, which is equivalent to the three gunas 
(primal constituents of the universe), manifested but in equipoise ; above 
these they admit a principle called Prakrti as the cause of the gunas, for on 
the general principle that all that is manifold and non-intelligent is caused, 
the gunas must have a cause, and this is Prakrti ; it is other than the mere 
equipoise of the gunas. Others, while recognizing Prakrti, see no need for 
a separate principle called guna, and hence identify citta with Prakrti. Yet 
others would say that citta is but a variety of the functioning of manas, that 
it is what may be called the faculty of attention and does not rank as a 
distinct principle at all. As the balance of opinion is in favour of reckoning 
only twenty-four principles from Prakrti downwards, there is no room for 
citta as a separate principle. The matter is mentioned only to indicate the 
existence of diverse opinions even in the enumeration of the principles. 

Buddhi, ahankara, manas, and citta (where it is recognized) constitute 
the internal organs. When the senses come into contact with objects, they 
give rise to indeterminate cognition. Citta (or manas in the first phase of 
its functioning) fastens itself on this or that element in this stream of 
indeterminate presentation. Then it analyses the datum into substrate and 
quality (visesya and visesana), says that such and such qualities would belong 
to one substrate, while such other qualities would belong to another 
substrate, and doubts which of these substrates the object in front actually 
is. Ahanküra resolves to decide the issue; and buddhi supervenes and 
resolves that it is one or the other of the doubted substrates. 

As in the Sarnkhya, eight dispositions of buddhi are recognized, viz. 
dharma (virtue), jñāna (knowledge), vairagya (dispassion), aisvarya (lord- 
ship), and the opposite of these—adharma, ajfiána, avairagya, and anaisvarya. 
The subdivisiogs of these conform for the most part to Samkhya teaching, 
though they vary in some details; the total number of these products of 
the intellect (pratyayas) is 612.* 


SEVEN MIXED PRINCIPLES—BHOJAYITR-KANDA 
Müla-prakrti, sometimes called prakrti-maya, is itself a product of 
afuddha (impure)maya, through the evolute called kala (lit. particle). 


“They are 10 of dharma (5 yama and 5 niyama), 80 of jrana, 100 of vairagya, 64 of 
aisvarya, 10 of adharma, 64 of ajnana, 100 of avairagya, 8 of anaisvarya, and 176 of afakti 
(impotence). See Sivajnana-mapadiyam, p. 170. d 
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Asuddha-maya evolves primarily into three principles—Aàla (time), niyati 
(destiny or necessity), and kala. Time should be admitted as an independent 
principle, since we find in experience that even when all necessary causes 
are present, the effect is not produced except with the passage of time. We 
find that different crops grow in different seasons; we find that time 
matures and time heals. If time be taken to be one, its distinction, and 
consequently its causal efficacy, would have to be explained by the adjuncts, 
eg. the objects which differentiate it; and the empty husk of bare time 
would not be worth recognition. Time therefore is manifold ; it is also 
non-intelligent ; hence it is a product and, being a product, is non- 
eternal. 

Destiny is that principle which sees that every soul has its due in the 
matter of the enjoyment of its appropriate fruit, that there is no improper 
filching of another's fruit or avoidance of one’s own. Being non-intelligent, 
the soul has no doubt to be actuated by intelligence as the energy of the 
Lord (Siva-akti) ; but Siva-fakti is the actuator in every case, and should 
therefore be endowed with different instruments for different purposes. 
Destiny is the instrument intended for the purpose of controlling the enjoy- 
ment of karma. 

Kalà is the instrument whereby the darkness that envelops souls is 
removed in part. On one side it evolves into mitla-prakrti and on another 
into vidya (knowledge) and raga (attachment). Vidya and raga have a 
tendency to be confused with jnana and avairagya, which are dispositions of 
the intellect. The latter are purely material ; in order that they may attach 
to the soul, they should be actuated by Siva-sakti which is pure intelligence. 
For their actuation intermediaries are needed which are neither wholly 
pure nor wholly impure ; hence the recognition of vidya and raga. Jnana 
as a disposition of the intellect would account for individual cognitions ; 
but these would not be possible unless the cognitive faculty of man has 
been made manifest, and this is done through vidya. If the cognitive energy 
of the Lord were directly active, bliss alone should be cognized, as pure 
bliss is of the nature of that energy ; in order to account for our experiences 
of pleasure and pain, vidya has to be admitted as an intermediary. Similarly, 
attachment appears in the intellect, only as controlled by the emotive 
faculty, which faculty needs to be manifested by Siva-Sakti through an 
appropriate instrument. This instrument is raga. 

These five—kala, niyati, kala, vidya, and raga—are called the five 
sheaths (pafica-kaficuka). It is as enveloped in these and endowed with five 
klesas (hindrances), viz. avidya (ignorance), asmita (egoity), raga (attach- 
ment), dvesa (aversion), and abhinivesa (clinging to life) that the soul is 
ready to have experience of mila-prakrti. The five kleŝas are together 
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called pumstva-mala (human impurities) ; and the soul in this condition is 
admitted as a separate principle called purusa-tattva.* > 

From aśuddha-māyā up to and inclusive of Purusa, there are seven 
principles. "While the twenty-foyr principles from Prakrti are wholly 
impure, these others are mixed ; hence they are said to belong to the miśra 
adhvan (the mixed way) as distinguished from the asudüha (impure) adhvan 
and the Suddha (pure) adhvan (to which belong the Siva-tattvas to be men- 
tioned presently). The seven principles from asuddha-maya are also called 
bhojayitr-kanda (the part that brings about enjoyment), as distinguished 
from preraka-kanda (the directive part) and bhogya-kanda (the part con- 
sisting of objects of enjoyment). The functioning of the five principles— 
time, destiny, etc. in constituting finitude is well illustrated in the Paramar- 
thasara with reference to the judgement, ‘Now this is something I know 
fully. The infinitude of knowledge is contracted into finite knowledge 
(vidya) ; it is limited to a part (kala) ; the word ‘now’ indicates a present or 
future knowing of something unknown or a present or future doing of what 
is not yet done; this distinction constitutes time (kala). The word 
‘something’ indicates restriction (kala) of the soul's powers; the word 
‘this’ indicates a definite and necessary relation between the subject 
and object ; necessity (niyati) restricts the object known. The word ‘fully’ 
indicates a sense of incompleteness, a desire for possession of everything 
and for continued existence; this is raga. The words ‘I know’ express 
finite knowledge (vidya) ; these five united with Maya constitute what are 
known as the six cloaks (sat-kaficuka) in that system.* 


FIVE PURE PRINCIPLES—PRERAKA-KANDA 

The pure principles are five. Siga-lattva is the first of these and the 
cause of the rest—Sakti, sad@Siva, i$vara, and $uddhavidyà. Siva-tattva is 
one, pervasive, and eternal; it is of the nature of both knowledge and 
action ; it is the cause of the other pure principles. It helps to manifest 
the cognitive and conative energies of souls. It is not, however, to be identi- 
fied with Siva, dor in itself it is not of the nature of knowledge or action 
which is non-intelligent. Neither Siva Himself nor His inherent sakti 
(power) can be directly the cause of any principles, as they would then be 


* See Tattva-traya-nirnaya, v. 22, commentary, and Sivajnana-müpadiyam, p. 158. 

* Allied to the conception of the cloaks is that of the eightfold city (puryastaka), which 
is another name for the subtle body with which each soul is endowed. There are divergent 
accounts as to the eight constituents of this body. According to some accounts (e.g. the 
Kalottara), they are the five subtle elements together with manas, buddhi, and ahankara; 
according to others, they are Aala, kala, niyati, raga, vidya, manas, buddhi, and ahankara; 
according to yet another account (Bhoja's Tattvaprakasika, v. 12), this body is made of 
thirty te//vas under eight heads: (1) the elements, (2) the organs, (3) manas, (4) buddhi, 
(5) ahankara, (6) guna, (7) Prakrti, and (8) the five beginning with kala. 
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liable to transformation and affected by inertness. Siva-tattva is an evolu- 
tion through mahamaya or pure Maya, as distinguished from afuddha- 
maya mentioned earlier. But Maya in either form cannot be an inherent 
power of the Lord ; it is assumptive, taken on (parigraha-éakti). 

The first evolute of this is Sakti-tattva. From Sakti proceeds sadasiva- 
tattva, wherein the cognitive and conative energies are held in equipoise ; 
thence proceeds isvara-tattva, in which the cognitive energy is subordinated 
to the conative ; from that again comes Suddhavidya-tattva, wherein conative 
energy is subordinated to the cognitive. Since time belongs to the class 
of inferior impure evolutes, it should follow that the pure principles are 
timeless and that there is no question of priority or posteriority among 
them. Such a conclusion is, however, not acceptable to some Saiva 
Siddhántins ;* by these others therefore a pure time is recognized, pertain- 
ing to the pure principles. It is difficult to make intelligible this concept 
of a pure time. If it is free from the defects discovered by idealistic 
dialectic in the category of time, it is really timelessness ; and if.there is 
really a sequence among the pure. principles, these cannot be as pure as 
they are claimed to be. The recognition of ‘pure time’ is significant of 
the Siddhantin’s constant desire to effect a compromise. It is questionable, 
however, whether this compromise is anything but a half-way house, 


WORLD OF SOUNDS 


So far we have dealt with one aspect of the evolution of Suddha-maya 
or mahamiaya, the evolution into the world of things (artha-praparica) as 
contrasted with the world of sounds (Sabda-prapafica). Over and above the 
articulate sound cognized by all physically, the Siddhantin recognizes three 
other forms—para, which is absolutely supreme and subtle, pasyanti, 
Which is relatively gross but is still undifferentiated as the colours of the 
peacock are undifferentiated in the contents of the peahen's egg, and 
madhyama, which is grosser still and differentiated, though not articulate, 
being of the nature of words which we utter to ourselves without the use 

* See Aghora Siva’s commentary on the Tattvaprahasika, v. 95. Even the rcalistic school 
has to admit Maya to be a parigraha-Sakti. While, however, the idealistic school draws what 
Seems to be the natural inference’ and compares the product to the reflection in a mirror 


(see Paramürthasara, verses 12 and 13: ‘As in the orb of a mirror pictures such as those 
of a town or village shine, which are inseparable from it and yet are distinct from one 


refuses to take the €volutes. to be illusory, ‘as such a manifestation would be false, though 
what is declared to be so is established as true by all the means of knowledge’. For the 
Paramarthasüra, Dr. Burnett's text and translation published in the J.R.A.S., 1910 have been 


* Verse 32 of the Tattvaprakasika denies priority and iori: inci 

c ) posteriority among the pure princi- 

ple. But the commentator, Aghora Siva, condemns it as-an interpolation; oes i him, 
there is an order of evolution and involution even among the pure principles, 
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of the vocal organs. Articulate sound is called vaikhari. Of this there 
are two forms, subtle and gross; the latter abides in $uddhavidya-tattva, 
and the former in iSvara-tattva; madhyama abides in sadasiva-tattva ; 
pasyanti in Sakti-tattva, also called bindu-tattva ; and para in Siva-tattva, 
also called nada-tattva. Just as Sakti has to be distinguished from Sakti- 
lattva, bindu has to be distinguished from bindu-tattva ; the latter is an 
evolute of Suddha-maya, while the former is Suddha-maya. 


THEORY OF SPHOTA 


Meaning is made known not by letters nor by words, but by a capacity 
which is manifested through letters and words. This capacity (Sakti) is 
what is called sphota by the grammarians. It resides in the nàda-tattoa, 
the first evolute of Suddha-maya. The arguments whereby sphota is estab- 
lished are well known. The individual letters cannot make known the 
meaning, for if each letter did so, the other letters would be unnecessary ; 
and as the letter-cognitions are momentary, any aggregation of them is 
impossible. The contention that the residual impressions of letter-cognitions 
persist and that they may have this function is of no avail, since residual 
impressions are known to have the function of recalling their own causes 
(here the letter-cognitions) ; and there is no justification for imposing 
another function on them. Though sphota or Sakti or nada is manifested 
by each letter, meaning as a whole is not fully manifest therewith ; for it 
is manifested bit by bit by each succeeding letter as occurring in a partic- 
ular sequence ; the manifestation by the preceding letter or set of letters 
is a preparation for the manifestation of the succeeding letter, till the word 
is completed. Similar is the case in the expression of meaning by the words 
of a sentence. The Siddhantin thus favours not a mere diversity, but a 
unity progressively manifested in the diversity. 


SOULS AND THEIR BONDS 
Souls are naturally infinite, pervasive, omniscient, etc. Yet they 
experience themselves as limited, finite, little-knowing. This is due to 
their bonds, of which there are three—anava, karma, and Maya. Anava is 
à connate impurity; it is what may be called original sin, if by 'sin' we 
mean nothing more than imperfection. It is present without any begin- 
ning in souls, like the husk and bran in paddy or verdigris in copper. It 


* The grammarians who defend sphota are Advaitins, though not of the orthodox school. 
They are Sabda-brahma-yadins. Sankara rejects the sphola doctrine despite its monistic 
metaphysical implications. Vacaspati follows him in this, though the arguments of neither 
can be said to be very conclusive: see an article by the present writer on “Vacaspati’s criticism 
of the Sphotavada', Journal of Oriental Research, Madras, December, 1932. The Siddhantin’s 
recognition of spAota is one more link with monistic idealism. 
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- is because of this impurity that the pervasive (vibhu) soul cognizes itself 
as finite, as if it were atomic (anu). Because of this limitation of cognitive 
and conative powers, souls act in certain ways which they take to be good 
or evil ; and these acts bear consequences which have to be worked out by 
being experienced. The consequences constitute the next bond called 
karma. But in order to experience the consequences and gain knowledge 
thereby, there should be objects of enjoyment, and instruments of 
cognition and enjoyment. These are provided by Maya of the impure 
variety. The functions of apava and pure Maya are thus opposed ; while 
anava obscures, Maya illumines ; while anava binds, Maya liberates ; but 
the illumination and liberation due to Maya are very limited; such 
knowledge as results therefrom is delusive." All the same, there is suffi- 
cient contrast between àmava and Maya to warrant the non-identification 
of the two. Those who would avoid the recognition of anava have yet to 
admit ignorance as a positive entity obscuring the natural powers of 
knowledge and action. This ignorance itself is called anava by the 
Siddhantins.™ 

Souls which have all the three kinds of bonds are called sakalas. Those 
for whom Maya alone has been resolved by the involution of the worlds 
etc. in the periodical deluges, are called pralayakalas. Karma remains for 
these in addition to āņava and has to be worked out in fresh worlds etc. 
in a fresh creation. Those for whom karma too is-resolved, a@nava alone 
being left, are called vijnanakalas. ‘These reside in the worlds constituted 
by suddha-maya. 


GOD AND HIS FUNCTIONS 


God is pure, omnipotent, omniscient, gracious, eternally free from 
bonds. He carries on the fivefold function of creation, preservation, 
destruction, concealment, and the bestowal of grace. The last is the 
culmination of all His other functions. Souls, in their essential nature, 
are the same as God ; but their potencies are concealed by beginningless 


1° See Aghora Siva on v. 25 of the Tattvaprakasika: | "Though afuddha-maya too brings 
about knowledge and action through kala etc. it yet serves only to delude, since that knowledge 
is of the particular and leads to the superimposition of the self on the not-self, whereas 
the knowledge brought about by the mahamaya is extensive knowledge of all things together; 
further, the latter is of pure entities like Siva and comes through knowledge ‘imparted by 


link with monistic idealism. - 
^ He is both the- material and the efficient cause of the world; through His £aktis He 
is the material cause and in His own nature the efficient causc. 
and not indicative of a real difference, for there is identi 
between attribute and substance. While the monistic varie 
Of causality, the dualistic Variety as presented in th 
attribution of material causality to be figurative, 
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ünava. To remove the obscuration and to reveal innate capacities is the 
purpose of God's functioning. The ignorance of souls can be removed 
partially through the bodies, instruments, etc. provided by asuddha-maya, 
ie. by the physical world around, us. The creation and sustentation of 
this world are therefore undertaken by God for this purpose. Aided by 
these bodies and instruments, the soul transmigrates, acquiring and 
spending karma, gathering experiences, and gradually weaning away the 
power of āņava to obscure. The progress is not uniform nor invariable. 
Different souls require different lengths of time; sometimes there is 
backsliding, because the identification with the material world and 
its enjoyments is too strong. The process of transmigration is in any 
case wearisome. It is necessary to give rest periodically to the evolving 
souls ; the flagging energies of dśuddha-māyā have also to be given time 
occasionally to get freshened up; the function of destruction is thus an 
act of grace, not of cruelty. Souls left to themselves may not engage in 
activity leading to further experiences. And dyava, being non-intelligent, 
is not active of itself. Since for their own good souls should be made to 
act, secking the pleasures of this world as if they were ultimate happiness, 
and parviscience as if it were omniscience, God functions through His 
own energy called the energy of concealment (tirodhüna-sakti) and makes 
mala (original impurity) active ; hence this Sakti too is figuratively spoken 
of as a mala; and the function of concealment is the fourth function of 
God in the interest of the souls. 


SALVATION 

When by long experience of transmigration the soul has learnt to 
equate empirical good and evil, realjzed that the one is as fleeting and 
intrinsically worthless as the other, and become indifferent to the acquisi- 
tion of good karma as well as bad, the stage is set for release. The mala 
that so long obscured and hindered is now ripe and fit for the divine 
surgeon's knife. ‘The soul no longer cognizes with the evolutes of asuddha- 
maya nor witheits own feeble flickering intelligence, but seeks the omnis- 
cience that is at once its own nature and birthright. There is the onset of 
divine grace, quick or slow, relatively to the capacities of the soul and the 
activities of physical or mental worship or meditation that the soul betakes 
itself to. When grace has fully set in, the Lord reveals Himself and 
instructs the soul. To the vij&anakalas He reveals Himself as their own 
inner light; to the pralayakalas in a divine supernatural form; to the 
sakalas as a preceptor apparently like one of themselves. By seeing, 
touching, or instructing He performs the purification (diks@). If the 
ignorance of souls were due to mere absence of knowledge, it could be 
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removed by knowledge ; but mala is an entity ; it is of a positive nature 
and caa be removed only by another positive entity ; hence the need for 
‘diksa. The need for the help of the preceptor does not cease immediately 
with diksa. He has to continue to help. for a while, just as the surgeon is 
required not merely to operate the cataract, but also to bandage the eye 
for some days before proper vision is restored. With this restoration, the 
soul no longer looks on itself as of the nature of pasa or pasu, matter or 
the finite little-knowing spiritual atom. It has been weaned away from 
association with them and educated to a realization of its own full stature, 
It realizes its own Sivatva ; and whatever is cognized is cognized as Siva. 
There is no more misery or imperfection, since there is no cause thereof ; 
when the cognizer and the cognized are both Siva, who can cause misery 
to whom? ‘This is the final stage of release. It is not dependent on or 
concomitant with release from the body; for the change is not physical, 
but ‘spiritual. Through mere momentum or through the residue of 
prarabdha karma (past work already bearing fruit), the physical body may 
persist for a while after spiritual illumination ; but it does not fetter the 
enlightened soul, since it is not cognized as such. 


SAIVA SIDDHANTA CONTRASTED WITH OTHER SYSTEMS 


The attainment of Sivatva may be understood as complete mergence 
of being in Siva or the realization of an identity of essence in spite of 
difference in existence. "This is the difference between the idealist and 
realist schools of Saivism, between what is ordinarily known as Kashmir 
Saivism and the Saiva Siddhanta of South India." The latter contends 
that identity is not significant in the absence of difference and that when 
the scriptures teach non-duality (advaita), they mean to deny not the 
existence of two, but the duality of two ; they say, “They are not two’, not 
“There are not two’. While both schools claim to maintain advaita, they 
differ thus in the interpretation of the term. Consistently with the 
starting point, the realist Saiva cannot conceive of release as a mergence. 
The released souls continue to exist as souls ; if they ceased to be as such, 
who is there to enjoy release? Not God, for He is eternally released. ‘The 
soul claims God’s nature as its own too; but it has not the effrontery to 
claim that it is itself God. On the contrary, it always professes to be a 
devoted servant of God. But it claims greater dignity for itself than in 


* The contrast in localities is unsound; for many of the early writers of the realist school, 
e.g. Sadyojyotis, Ramakantha, Narayanakantha, ctc., seem to have belonged to Kashmir. 
Tradition has it that Tirumülar, perhaps the carliest Tamil Saiva, brought Saivism to the 
ee the North, portly kas imir. The editors of the Kashmir Saivism series recognize 

tat dualist Sa n too has a home in Kashmir; and one of the w. i , 
the Naresvara-parikga, belongs to this school. acl ciem 
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the Vaisnava Visistàdvaita; if the analogies of being secondary to God, 
being the body of God, and so on were pressed, it would follow ¢hat in 
release God experiences through the soul, as formerly the soul used to 
experience through its possessions, the body and the senses; this is the 
proper consequence of the adjectival position of the soul. But the Saiva 
Siddhantin will have none of this; he makes the soul the essential figure 
in the picture. In bondage the soul experienced through pasa; now it 
experiences through pati (the Lord) ; its knowledge is no longer pasa-jriana 
or pasu-jnana, but pati-jfiana ; pati-jfiüna means not the Lord's knowledge, 
but the soul's knowledge through the Lord. To the idealist critic, this 
will appear to be one more half-way house, a concession to the popular 
demand for individuality combined with an inability to avoid the funda- 
mental position of non-duality. The other well-defined indications of 
idealism may be briefly resumed here: the recognition of pramana 
(evidence of knowledge) as essentially one—cit-Sakti, the varieties like per- 
ception, inference, etc. being but instruments which define that one ; the 
recognition of Maya as not the inherent but an assumptive (parigraha) 
Sakti of the Lord; the admission of sphota ; the acknowledgement of the 
essentially unstable and indeterminable nature of the Jiva (soul) as such, 
since he is said to be sadasat (real-unreal), i.e. both intelligent and non- 
intelligent, taking on the colour of his surroundings (this is not far removed 
from the Advaitin's doctrine of jivatva as indeterminable) ; the notion that 
there is no substance as such in which qualities inhere; and so on. But 
more than all these, the insistence on knowledge as the means of release 
is what places the system in the direct line of succession of Indian 
thought. ‘The original defect is obscuration or ignorance of a positive 
character with the resultant non-intyjtion“ of the Jiva's essential oneness 
with Siva. The removal of this ignorance has to be worked up through 
.discipline—carya (observance), kriya (rites), and yoga—and helped by the 
onset of grace ; but discipline and grace function only as culminating in 
jüana ; it is knowledge that removes the sorrows of the soul. Throughout 
the course of etransmigration, the soul has suffered in ignorance of its 
birthright, like the princeling brought up by the woodmen as one of them- 
selves; when the divine Preceptor removes the veil and reveals the true 
identity of the princely soul, there are no more false identifications, no 
more miseries. Discriminative wisdom is the supreme means of release ; 
all others are means only as subsidiary thereto. And this knowledge is not 
of the same texture as empirical knowledge. The external objects of 
cognition through pāãśa-jñāna are asat.^ Illustrations of things which are 
^ Akhyati, as it is called in the Pratyabhijna school. 
18 See Sivajnana-mapadiyam, sütra 6, topic 1. 
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asat are the writing on the water, the dream, and the mirage. For the 
Siddhaatin, who believes in Satkaryavada (the view that effects are pre- 
existent in the cause), the asat cannot be the absolutely non-existent ; 
what he means thereby is the mutable. It requires very little imagination 
to see the close resemblance of this conception of the world to the Advaitin's 
conception of it as anirvacaniya (indeterminable). It will not be forgotten 
in this connection that the Advaitin too is a Satkaryavadin. A further 
point of resemblance is the function assigned to scripture. Scripture too 
is a pramāņa and its content can be but asat. The Siddhantin says that 
scripture (like other pramanas) has a place in the knowledge of the pure 
sat, in that, though it does not have Siva for its content, it helps to bring 
about the inward realization of the sat. It is a case of the pramanas not 
revealing but fulfilling themselves in the sat. 


JIVANMUKTI 

Consistently with such a doctrine of release, one would expect not 
only the subordination of all forms of worship and meditation to knowl- 
edge, but also their elimination when knowledge is attained. The 
jivanmukta (free while living) should have no duties to perform. If he does 
any virtuous acts, it may be by choice or purely by force of habit. Those 
who want to find him will see him in the company of the saintly or in 
places of worship ; he will be found in the garbs of the saintly. But there 
can be no injunction of place or time or activity for such souls. The 
mention of what they do is to be treated asa description, not a prescrip- 
tion. In so far as any prescription is intended, that should be taken to 
apply to him who is yet in quest of wisdom, not to the enlightened man. 
Such a position is taken up not merely by the monistic Saivism of Kashmir, 
but also by the Siddhanta. The twelfth sūtra of the Sivajfiana-bodha 
prescribes the consorting with godly men and the frequenting of temples 
for the sake of release, and not for the released. 

The more extreme among the realists say that even though knowl- 
edge is attained, there is no unshakable realization. Praralxtha karma not 


the knowledge gained,” Such a position is not unintelligible in itself; but 
it is hardly consistent with the Siddhantin’s conception of the nature and 
supremacy of knowledge in the scheme of release. 


es Sivajnüna-mapadiyam, loc. cit. Yet, strangely enough, the Siddhantin is not tired of 
criticizing the Advaitin for his doctrine of a non-dual Brahman revealed by scripture, which 
is not real as Brahman is- 
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Doctrinal variations like these do but lend point to our main conten- 
tion that a whole gamut of variations has been played on a single efunda- 
mental theme, with a common stock of fundamental concepts based 
perhaps on common scriptural texts. The Sivagamas, no less than the 
Upanisads, have provided the basis for every shade of philosophic thought 
from monism to pluralism, idealism to realism, but throughout there is 
the insistence on knowledge as the saviour, the insistence characteristic of 
the best Hindu thought.'? 


"It is by no means certain that the remote basic texts of the idealistic school are 
different from those of the realist. Even the Sivajnana-bodha, a cardinal text of the realist 
school, is susceptible: of idealist explanation. Vidyaranya is credited with an idealist com- 
mentary on these twelve süiras; in our own days, a very creditable attempt in this direction 
has been made by Kuppuswami Raju of Tanjore, the scholarly Tamil translator of many 
Sanskrit philosophical works. 

^^ It is because of this cardinal feature that it was possible for Appaya Diksita to construct 
(or, as some would have it, reconstruct) a bridge between Saivism and Advaita Vedanta, 
through the system known as Sivadvaita; see further the Sivadvaita-nirnaya and the Sivadvaita 
of Srtkantha (both published by the University of Madras). 
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T is significant that the Bhagavad-Gità calls itself a Yoga-sastra and not 
a Dharma-Sastra, though the scripture arises out of a moral problem. 
The question that is posed at the outset is whether, in the given circum- 
stances, Arjuna’s refusing to fight was an act of dharma or adharma. But the 
elaborate answer given by Sri Krsna, after a short preliminary reprimand, 
begins on a high metaphysical note: ‘Never was there a time when I did 
not exist, nor thou, nor these kings of men. Never will there be a time 
When any of us shall cease to be’ (IL12). This high note is continued 
through the next eighteen verses, rising at times to such a pitch as the 
following, before it comes down to the moral question: “The unreal never 
is, the Real never is not ; the conclusion about these two is well perceived 
by the seers of Truth’ (II.16). 

The procedure here adopted by the Gita is quite in accordance with 
the Hindu spiritual tradition. For in Hinduism ethics is only a subordi- 
nate branch of metaphysics. Ethics is the science of human conduct and 
character. It is a study of what a man ought to do and to be. But what 
a man ought to do and to be depends upon the end and aim of human 
life ; and this, again, depends upon the nature and purpose of the universe, 
of which he is an integral part. The universe is a vast arena where there is 
a perpetual conflict going on between the self and the not-self, giving rise 
to a hierarchical order of dual beings, till at last the dualism of spirit and 
matter is overcome, and the sundered spirit regains its original wholeness 
and becomes absolutely free from any kind of limitation—thus closing one 
cosmic cycle. "This law of spiritual Progression in the universe of time 
and space is one of the fundamental postulates of Hindu speculative 
thought. And on this law are based the Hindu views of human individu- 
ality, of human society, and of human history in general? Accordingly, 
progress on the part of individuals or communities or nations is always 
judged in terms of increasing spiritual values. And the consummation 
of all these values is called moksa, which means liberation. It is a libera- 


tion which takes place not in time but from time. It is a transformation 
into the eternal being of God. 


PLACE OF YOGA AND ETHICS IN THE GITA 


Moksa is a negative expression, as it connotes freedom from the bonds 
of finitude. But yoga, as it is used in the Gita, is a positive expression 
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for the same experience. It connotes the positive aspect of moksa, as it 
means union with the Infinite. The Sanskrit word yoga, which is cognate 
with the English word ‘yoke’, is the key to the whole scripture. The Gita 
is called a Yoga-Sastra, its message js termed yoga, the avatara who delivers 
the message is designated Yogesvara, and the ideal man whom the scripture 
describes is called a yogin. These four words—yoga, yogin, Yoge$vara, and 
Yoga-sastra—have to be borne in mind by all who want to understand the 
import of the Bhagavad-Gità. Also, it should not be forgotten that the 
word yoga is not used in the Gi/à in any narrow or technical sense of 
thought-control, as in Patafijali’s Yoga-Sütra. It is used here in its primary 
sense of union or fellowship with God. The Gita is called a Yoga-sastra, 
because it teaches the way to that union or fellowship. And, as that 
union has to be achieved through right effort, right devotion, and right 
knowledge, we have the three well-known divisions of Karma-yoga, Bhakti- 
yoga, and Jñāna-yoga. It is idle to contend that there are only these three 
divisions of yoga or that there is any hard and fast line between one 
division and another. The Bhagavad-Gita knows no such limitations, nor 
such rigid distinctions. For it speaks also of Buddhi-yoga, Dhyana-yoga, 
and Sannyasa-yoga, and very often in one and the same passage one aspect 
of yoga runs into another most naturally. The fact is that the various 
aspects of yoga cannot be really separated from one another, any more 
than the various functions of our minds can be separated from one another. 
It is only for purposes of analysis that we isolate the discipline of our will 
and call it Karma-yoga, the discipline of our emotions and call it Bhakti- 
yoga, and the discipline of our understanding and call it Jnana-yoga. 
Spiritual life is a whole and it involves the direction of the whole mind— 
our will, our emotions, and our understanding. The path of light begins 
with right discrimination, goes through obedience to the law and moral 
action, and thence through selfforgetting love and service, and ends in 
spiritual freedom, where the individual realizes that he is part and parcel 
of the all-embracing Spirit. And all this lengthy way is a natural slope 
and not an artificial staircase in which one could count the steps. There- 
fore the Gita treats yoga, which stands not only for the goal of spiritual life 
but also for the way leading to it, as one organic whole, though, for purposes 
of exposition, it often isolates and dwells upon one aspect of it to the 
exclusion of the others. 

It is in the light of such a yoga that the Gila wants us to consider 
all problems of dharma including the one posed by Arjuna on the field of 
battle. Any conception of dharma which consists only of some authoritative 
rules of conduct, without a living connection with yoga, which is the end 
and aim of human life, is dharma only for the ignorant. For rules of 
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dharma are not ends in themselves. ‘hey are only means to an end and 
the end is yoga. Therefore their utility should be judged by the degree 
to which they promote the end. If at any time any rule is found to be 
retarding, instead of promoting, our progress towards the union, it has to 
be scrapped at once. True dharma is that which is ever in vital connection 
with yoga. It has to grow from within and adjust itself, as the personality 
of man progresses towards divine union. And all rules of dharma are 
dissolved at last in the fruition of yoga. That is the meaning of that famous 
verse in the Gita which says, ‘Surrendering all rules of dharma, come to 
me alone for shelter. Do not grieve. I will release thee from all sins’ 
(XVIII.66). 

We now see why the Gità calls itself a Yoga-Sastra and not a Dharma- 
Sastra. Yoga, as understood in the Gita, involves and transcends dharma, 
as religious life involves and transcends moral life. It stands both for the 
way and for the goal. The goal is God's being, and the way is man's 
becoming. The description of the goal and the description of the way are 
the two streams flowing throughout the Gita. Sometimes one stream comes 
up and sometimes the other stream, and sometimes both of them inter- 
mingle their waters like the holy rivers, the Ganga and the Yamuna. 


THE GITA AND THE UPANISADS 


The Gita is also termed an Upanisad. A well-known verse compares 
the Upanisads to cows and the Gita to their milk. It is thereby admitted 
that the teachings of the Gita are derived from the older scri ptures. Only, 
in the later scripture we have an expansion of matter, a redistribution of 
emphasis, and a reinterpretation of the teaching for the benefit of men in 
all walks of life. For instance, the idea of Karma-yoga, which is so marvel- 
lously developed in the Gita, is found in germ in the opening mantras of 
the Isa Upanisad, which may be translated thus: "Whatsoever moves in 
the world, is to be covered by the Lord. You should then enjoy by 
surrendering all. Do not covet the wealth of any man. Only by doing 
one's karma here, one should desire to live a hundred years. Karma will 
not cling to you if you live thus—and not otherwise’, 

Mahatma Gandhi once said about this passage, ‘If all the Upanisads 
and all other scriptures happened all of a sudden to be reduced to ashes, 
and if only the first verse in the Ia Upanisad were left intact in the 
memory of Hindus, Hinduism would live for ever’. No wonder therefore 
that this passage and its expansion in the Gita were the favourite texts of 
the Mahatma, who exemplified them in his own life as no other man did 
in recent history. 

It should be observed that Karma-yoga, even in its first appearance 
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in the Isa Upanisad, was regarded as the solvent of karma-bandha or the 
so-called law of Karma. In the centuries that lay between the age of the 
Upanisads and the age of the Mahabharata the law of Karma underwent 
an enormous development in Hindu religious thought, and jfüna (divine 
knowledge) coupled with kařma-sannyāsa (renunciation of works) came to 
be looked upon as the only solvent of the inexorable law. The Gita does 
not deny that jiana is a solvent, but reaffirms that Karma-yoga is also an 
equally efficient solvent. Thus it supplied a much needed corrective to the 
over-emphasis on jñāņa and renunciation, which had led to mere quietism. 
It may be said that the whole Gita is a long and sustained protest against 
the dangers of quietism. 


BUDDHLYOGA 

In working out its doctrine of yoga, with its well-balanced emphasis 
on karma, bhakti, and jñāna, the Gilad begins with the preliminary disci- 
pline of the mind, which it calls Buddhi-yoga. Nothing shows the intellec- 
tual robustness of its teaching so well asthe place which this scripture gives 
to buddhi (intellect) and the importance it attaches to its proper cultiva- 
tion. In many theistic systems intellect is generally suspect, and an 
uncritical acceptance of things which cannot stand the test of reason is 
often encouraged. The result is that many people who are actually critical 
in all other things are notoriously uncritical in matters religious. "There 
are, no doubt, some truths beyond the reach of reason. But there are a 
good many that lie within its province, and an over-emphasis on faith, at 
the expense of reason, generally results in an uncritical attitude to all 
religious teaching, culminating in gross superstition. The Gita encourages 
no such attitude. Following the Upanjsads, it gives to buddhi a very high 
place in its analysis of human personality. It says, "The senses are said 
to be great, the mind is greater than the senses, and the understanding is 
greater than the mind, but greater than the understanding is He (the 
Atman)' (III.42). 

Buddhi oreunderstanding is thus next only to the Atman in man. 
The rational element in us is next only to the spiritual element. There- 
fore it is not by ignoring reason, but by exercising it fully, that we can 
rise to the level of the spirit. An enlightened understanding is preliminary 
to every kind of effective spiritual life. It is as necessary for Karma-yoga 
and Bhakti-yoga as for Jiíana-yoga. For the karma that is taught in the 
Gità is not unenlightened action, nor is the bAakti that is taught there 
unbalanced emotion. 

This will be seen clearly when we note the implications of what the 
Gita calls Buddhi-yoga. The expression first occurs in 11.49. This verse 
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along with four others that follow may be taken as the exposition of the 
impoztance of buddhi in Karma-yoga. If we analyse these verses, we find 
that, according to the Gita, Buddhi-yoga implies equanimity or evenness of 
mind, an attitude of detachment, freedom from error or delusion, and 
ability to rise above the mere letter of the law. In short, it is the prelim- 
inary discipline of the mind indispensable to every kind of spiritual life 
—whether it is Karma-yoga, Bhakti-yoga, Dhyana-yoga, or Jiiàna-yoga. 

Further light on the importance of buddhi is thrown by the distinction 
which the Gita seems to draw between jñāna and vijnana—that is between 
intellectual enlightenment and spiritual realization. ‘These two words 
occur in conjunction in five different places in the Gita (IILA41, V1.8, VIL2, 
IX.l, and XVIII.42), and if we examine the verses in which they occur 
together, we see what great importance the Gita attaches to intellectual 
enlightenment. In fact, according to this scripture, realization is never 
complete without the enlightenment of the understanding. Jnana is 
obviously connected with buddhi. The awakening of buddhi leads to 
jñāna, as the awakening of the Atman leads to vijnana, which is thus the 
fulfilment of jiana and not its negation. 

The Gita is, however, not unaware of the dangers of the understand- 
ing. For it speaks of three types of buddhi. And the lowest type is 
described thus: ‘The understanding which, being enveloped in darkness, 
regards wrong as right and which reverses all values—that, O Partha, is 
ef a dark nature’ (XVIIL32) The Gita further illustrates this type of 
buddhi in its description, in the sixteenth chapter, of the wicked men who 
say, “This world is false, without a moral basis and without a God. What 
is there that does not spring from mutual union? Lust is the cause of all’ 
(XVI.8). j 

Thus the great scripture has no patience with those who are intelligent 
but devilish in character, any more than with those who are pious but 
foolish. It is aware that, without a disciplined mind, Karma-yoga would 
result only in rash action, Bhakti-yoga in superstitious worship, and 
Jüana-yoga in vague abstractions. Though the Gita is a theistic gospel, its 
object is not to bring to the feet of God a rash or a sentimental or an 
anaemic soul but a fully developed, well integrated, dynamic soul. Hence 
its insistence on the preliminary discipline of Buddhi-yoga. 


KARMA-YOGA 
How a well integrated, dynamic soul should conduct itself in the world 
of men is the theme of those sections of the Gita which deal with Karma- 
“yoga. It has become almost a truism to Say that Karma-yoga means 
performance of actions without caring for their fruits. But we have to 
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distinguish here internal fruits from external fruits. We have to distin- 
guish internal spiritual reactions of our works in ourselves frome their 
external consequences in the world. If we draw a graph of our successes 
and failures in the world from day to day and another graph of our suc- 
cesses and failures in the internal kingdom of spirit, how different would 
these be! Very often the crest of the one would correspond to the trough 
of the other. For very often our worldly success is due to some compromise 
with evil, some sacrifice of principle ; and, contrariwise, some at least of our 
failures in life may be due to our reluctance to compromise with evil, to 
our dogged adherence to some principle of conduct. It may be that, when 
the world is congratulating us on some achievement of ours, our conscience 
is pricking us; and, again, when the world is treating us with contempt 
and scorn, we are rejoicing inwardly that in the interests of our higher 
self the sacrifice was worth making. Happy, of course, is the man in whose 
life both the graphs of worldly success and spiritual progress approximate 
to each other. Ordinarily they do not, and give rise to the storm and 
stress of human life. On this conflict what the avatàra of the Gita seems 
to say is this: ‘Leave the outer curve to me and confine yourself to the 
inner. If you do so resolutely, you will find supreme happiness. That is 
really the meaning of one of the most popular verses in the Gi/a: “Those 
who meditate on me and worship me exclusively and who are ever devoted 
to me—their welfare is my burden’ (IX.22). 


KARMA-YOGA RESULTS IN A RICH MENTAL LIFE 

If we shift our goal from the outside world to our own inward self 
and care only for the spiritual value of our actions and not for their 
material consequences, we gain a marvellously rich experience consisting of 
various elements. 

First of all, a single aim takes the place of many conflicting aims and 
desires. The chaos of our mental life is reduced to order and harmony. 
As the Gita says, ‘In this, the resolute mind has a single aim; but the 
thoughts of theeirresolute are manifold and endless (IL41). 'The single 
aim is what an English poet called soul-making—not money-making or 
pleasure-seeking or anything of the kind. All the given conditions of life 
will then be looked upon as only machinery for shaping the soul. They 
are not at all ends in themselves, but only means to an end. And the end 
is the expansion and enrichment of the soul, enabling it to realize its 
destiny in God. 

Secondly, very soon there comes the realization that there is really no 
such thing as failure in life. When we fix our aim on some worldly object 
— wealth or power or pleasure we may or may not succeed. But if we fix 
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our aim on something inward like the improvement of the self, there can 
be no»failure whatsoever. For every righteous act or noble feeling or kind 
thought automatically exalts the soul, whatever may be its consequence in 
the outer world. Here success is in our own hands and is not subject to 
chance, uncertainty, or fear. As the Gita says, ‘In this no effort is ever 
lost and no harm is ever done ; even a little of this law saves a man from 
great fear’ (IL40). 

Thirdly, with the realization that the kingdom of God is within us, 
to be traversed day by day with pure thoughts and noble deeds, we cease 
to expect too much from the world, we cease to look for things which our 
life on earth was never meant to give. For instance, we may ceaselessly 
work for improving the conditions of the society we live in, but we may 
not foolishly hope for the establishment of a social Utopia. We may as 
well expect our wooden horizontal or parallel bars to leap into life one 
day and bear blossom and fruit. Evil will remain in the world for all time 
to come. We can never eradicate it, however hard we may try. The 
paradise we work for is the paradise of the soul and not of the earth. It 
belongs to eternity, not to time, 

Fourthly, when once we resolutely shift our aim inwards, we seem to 
touch the core of Reality amidst a thousand transient things. Everything 
falls into its place. The earth shrinks into a speck in the starry regions. 
A proper perspective is established, and with it comes a correct sense of 
values. We discover the golden thread that strings together the pearls of 
creation. We see order in disorder, unity in multiplicity, and design in 
chance and accident. The Gita says, "Deluded by the threefold disposition 


amidst ceaseless toil and incessant activity. 
Thus Karma-yoga does not mean that the yogin reaps no fruits. On 
the contrary, he reaps a hundredfold. Only they are the invisible fruits 


of the spirit, far more lasting and valuable than the tangible fruits of the 
world. 


THE CONCEPTION OF SVADHARMA 


But Karma-yoga is only the method of our work. It lays down only 
the manner in which we should discharge our duties.. But what our duties 
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are, what constitutes their content and substance, is indicated in the Gita 
by the expression svadharma. In our religious tradition this expression 
is too often interpreted as meaning only caste duties. As there were—or 
it was supposed there were—four distinct castes in Hindu society, it was 
presumed that every caste had its own clear-cut profession or duty and 
that svadharma meant that, and nothing more. The Gitd itself seems to 
give room to this interpretation when it speaks of the svadharma of Arjuna. 
Arjuna is a Ksatriya prince, and his suadharma is stated to be to fight in a 
righteous war. But we should not forget that in the Gita, just as the battle- 
field of Kuruksetra is only the starting point from which we are taken to 
far wider fields of man's endeavours, and just as the moral question raised by 
Arjuna is only the starting point from which we are led on to a hundred 
different questions of religion and metaphysics, so is the svadharma of the 
Ksatriya prince only the starting point from which we are taken deep into 
philosophy which lies behind the concept of svadharma. If by svadharma 
the Gita merely meant ‘that the descendants of washermen should. do 
nothing but wash clothes for all time and that the descendants of shoe- 
makers should do nothing but make shoes for all time', it would not 
be a scripture with a universal message. So, by giving a narrow inter- 
pretation to the expression svadharma, we are doing great injustice to the 
Gita and trying to hide its light under a bushel. In a remarkable verse in 
the eighteenth chapter the Gita connects svadharma with svabhava, one's 
duties with one's nature. It says, “Better is one's own duty, though 
imperfectly done, than the duty of another done perfectly. He who docs 
the duty imposed on him by his own nature incurs no sin' (XVIII.47). 

It is one of the remarkable features of the Bhagavad-Gita that it 
strikes an extraordinarily modern note jn its clear and unmistakable recog- 
nition of the influence of natural dispositions on the individuality of man. 
It is only in a scientific age like ours that this emphasis on the part which 
Nature plays in the economy of spiritual life can be appreciated. No 
wonder that all our old commentaries on the Gita have almost ignored this 
aspect of its teaching. The divine Teacher recognizes that man, like all 
other creatures on earth, is a dual being—child of both earth and heaven— 
and bases His teaching on this scientific fact. He says, ‘From whatever 
womb living forms may arise, O Arjuna, great Nature is their womb and I 
am the generating father’ (XIV.4). 

If God is our father, Nature is our mother. And therefore in no 
scheme of spiritual discipline can the natural dispositions of the individual 
be ignored. The Gita repeats this statement in a hundred different ways, 
It says, ‘Fettered by thine own tendencies which are born of thy nature, 
that which through delusion thou seekest not to do thou shalt do, O Arjuna, 

É 407 : 


THE CULTURAL HERITAGE OF INDIA 


even against thy will’ (XVIIL60). ‘One ought not to give up the work 
which’ is suited to one’s own nature, O Arjuna, though it has its imperfec- 
tions ; for every enterprise is beset with its own imperfections, as fire with 
smoke’ (XVIII.48). ‘Even a man of divine knowledge acts in accordance 
with his own nature. All beings follow their nature. What can repres- 
sion do?’ (II.33). ‘Everyone is driven to act, in spite of himself, by the 
impulses of Nature’ (III.5). ‘There is no creature here on earth, nor again 
among the gods in heaven, which is free from the three dispositions of 
Nature’ (XVIII.40). 

The almost overpowering influence of natural dispositions on the 
character and mind of man is further indicated in the Gita (1) by its 
classification of men into two types—the godly and the ungodly—in the 
sixteenth chapter, and (2) by its elaborate analysis, in the seventeenth and 
eighteenth chapters, into three separate types of each of the following 
twelve concepts—faith, food, sacrifice, penance, „Charity, renunciation, 
knowledge, deed, doer, understanding, steadiness, and pleasure. The 
division is everywhere based on the three supposed fundamental qualities 
of Nature—sattva, rajas, and tamas. 

Man thus belongs to two worlds—the natural world and the spiritual 
world. He has a body and a mind which belong to the former, and a.soul 
which belongs to the latter. Now, the question arises, "What should be 
the relation between the two? Are we to indulge the natural man, or 
suppress him altogether, or utilize him in the interests of the spirit?’ No 
religion worth the name, of course, advocates the first view. It is only 
some secular systems of philosophy, called hedonistic systems, that make 
pleasure the end of life. The opposite extreme of hedonism is asceticism, 
which believes that Nature is ever the enemy of the spirit, and that there- 
fore all natural desires and inclinations should be suppressed. All 
religions are, no doubt, based on the ascetic principle that the spirit should 
conquer the flesh. But in every religion there are puritan sects which 
carry this principle to an extreme, and glory in the torture of the flesh, 
and look with suspicion on all forms of art and beauty.. The Gità does 
not countenance this extreme attitude. On the other hand, it condemns 
in no uncertain terms all ascetic practices, as the following verses will 
show: 'Vain and conceited men, impelled by the force of their desires and 
passions, subject themselves to terrible mortifications not ordained by 
scriptures. And, being foolish, they torture their bodily organs and me 
also who dwell within the body. Know that such men are fiendish in 
their resolves’ (XVII.5,6). "Yoga is not for him who eats too much, nor 
for him who eats too little. It is not for him, O Arjuna, who sleeps too 
much, nor for him who keeps vigil too long. But for the man who is 
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temperate in his food and recreation, who is restrained in all his actions, 
and who has regulated his sleep and vigils, yoga puts an end to all sorrows’ 
(V1.16,17). 

No doubt, there is one passage where the Gita seems to agree with 
the ascetics who want to eradicate all natural desires. In the third chapter, 
answering Arjuna's question, “What is it that impels a man to commit sin, 
in spite of himself, driven, as it were, by force?’ Sri Krsna says, ‘It is 
desire, it is wrath, which springs from passion. Know that it is our enemy 
here, a monster of sin devouring all.... ‘The senses, the mind, and the 
understanding are said to be its seat. "Through them it veils true knowl- 
edge and deludes the soul. Therefore, O Arjuna, control thy senses from 
the beginning and slay this foul destroyer of knowledge and wisdom' 
(I11.37-41). But this is not-the real view of the Gita taken as a whole. It is 
only when kama or desire leads to sin that the scripture takes up this uncom- 
promising attitude. For in an important verse, it identifies kama which is 
not opposed to dharma with Ivara Himself. ‘The avatàra says, ‘I am the 
desire in all creatures, O Arjuna, which is not in conflict with dharma’ 
(VIL11). 

According to the Gita therefore, the natural man should neither be 
indulged nor suppressed but wisely directed. But how is this to be done? 
It isa problem which every established religion has to solve. Every religion 
dealing with large masses of men has to show a way through which they 
can sublimate their natural appetites, inclinations, and instincts. The 
Gita’s solution of the problem is contained in its doctrine of svadharma. 

Svadharma in its ultimate analysis means the law of one's own being. 
Every man has, first of all, to be true to himself, to the law of his own 
being. He has to achieve the best he is capable of by perfecting his own 
natural endowments and by making the most of the circumstances in which 
he is placed. It is only then that he will become an efficient servant of 
God and an efficient member of society. The advantages of such a life of 
action are many. First of all, it is obviously the line of least resistance. 
Svadharma cormotes ease and spontaneity. An action which is not done 
with perfect ease is not the best action. And an action which is really 
beyond one's capacity and which is undertaken only through ignorance and 
rashness is the worst. In the eighteenth chapter of the Gita there is a 
division of all actions into three classes. Under the first class come those 
actions which are organically related to the nature of the man who performs 
them ; under the second, those which involve great strain: and under the 
third, those which are undertaken by a man without regard to his own 
capacity and the consequences.. The Gita view is that we should discharge 
our duties as a tree discharges its duty of putting forth flower and fruit— 
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with perfect ease and spontaneity. The gospel of svadharma demands that 
man should play his part in the world consciously and voluntarily as animals 
and trees play their part in Nature unconsciously and involuntarily. 

When our dutiés are organically related to our natural endowments, 
they would be most efficiently discharged, whereas, when they are not, 
they go against the grain and are most inefficiently discharged. Therefore 
an ideal society is that in which all men are assigned the duties which they 
are most fitted to discharge, in which every man’s svadharma is based on his 
svabhava. Caturvarnya, or the system of four castes, conceived by the 
Indian sages, was one such ideal society. As far as historical records go, 
there have never been the four clear-cut divisions of Hindu society postu- 
lated in our sacred books, nor has there been at any time a rigid assign- 
ment of duties to each of these castes. The Indian sages meant by the 
four varnas only an ideal society in which every man's position would be 
organically related to his aptitudes. At any rate, that seems to be the view 
of the divine author of the Gita. For he says, “The system of the four 
castes was created by me according to the division of aptitudes and works’ 
(IV.13). 

The pursuit of svadharma implies not only ease, spontaneity, and 
efficiency, but also beauty. For beauty is nothing but the inimitable grace 
which all creatures exhibit when they are true to the law of their own 
being. The most beautiful rose is that which most nearly approaches the 
ideal pattern of a rose. The most beautiful horse is that which most nearly 
exhibits all the parts and functions of an ideal horse. A horse is certainly 
not /beautiful when its body or legs approximate to those of an elephant. 
The world is rich in individual forms of varied hues and shapes. And 
when any individual form acquires efficiency, strength, or beauty, it reveals 
and glorifies the work of God. The avatara of the Gita says, ‘Behold my 
forms, O Arjuna, by hundreds and thousands—manifold and divine and of 
varied hues and shapes’ (XL5) ‘Whatever being there is, endowed with 
grandeur, beauty, or strength—know that it has sprung only from a spark 
of my splendour’ (X.41). And the Way to acquire these qualities is to be 
true to one's self, to perfect one's own aptitudes, to improve one’s own 
gifts, to progress along the lines laid down by Nature—in a word, to act 
according to one's suadharma. 

The Gila is thus in accordance with the educational theories of today 
in holding that every person’s individuality is sacred and precious, and all 
that an educator has to do is to make every child who is entrusted to his 
care discover his svadharma, and allow him free play to develop along his 
own natural lines. Only, the Gita does not stop there. It goes a step 
further and says that all our varied individualities find their fulfilment 
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only in service to God. The scripture says, "Whatsoever thou doest, what- 
soever thou eatest, whatsoever thou offerest, whatsoever thou givest away, 
and whatsoever of austerities thou dost practise—do that, O son of Kunti, 
as an offering unto me’ (IX.27). 

Nature, no doubt, is our sisi point, but God is.our goal. Hence 
all our actions should have only one ultimate aim, viz. to reach God. Our 
svadharma should, in short, be moulded and directed by our ideal of 
Karma-yoga. 

The Gila sometimes speaks of svakarma instead of svadharma. For it 
happens that many people feel that they have no special aptitude of any 
kind and that their profession was determined for them purely by external 
circumstances. Even then, the Gita tells them, their professional duties 
may be made the basis of Karma-yoga. Suppose a man, having no special 
aptitude of any kind, becomes, say, a clerk. The Gita says that even hé 
can make his everyday duties in his office the basis of Karma-yoga as easily 
as a musical or a mathematical genius. Our spiritual progress depends 
not upon the kind of work we do, but upon the way in which we do it. 
One man may work in a small place with a large heart, another in a large 
place with a small heart. Selflessness illumines even a petty shop, while 
selfishness darkens even a palace. 


GOD HIMSELF A KARMA-YOGIN 


The originality of the Gita is seen not only in the formulation of the 
doctrine of Karma-yoga, but also in the telling illustration it gives of it 
from the way in which God works in Nature and in history. At every turn 
of its argument the scripture points to the example of Isvara Himself as 
a great karma-yogin. For God is not,a quietist sitting idle in a remote 
heaven. He is not a sannyasin who has renounced all activity. His ideal 
is not a state of naiskarmya or actionlessness. He is ever creating, ever 
destroying. He makes Nature produce every day, every moment, innumer- 
able forms of life. He makes the sun rise every morning and set every 
evening. He makes the winds blow, He sends down rain and dew, and 
makes the sap rise in trees. He is seated in the hearts of all creatures, 
making them. breathe, live, think, forget, and remember. . If He withdraws 
Himself even for a moment from His creation, the whole structure will 
collapse and fall. And what has He to gain by all this work? Is there 
anything at all for Him to gain which He does not already possess? The 
Gità says, ‘There is nothing in the three words, O Arjuna, for me to achieve, 
nor is there anything to gain which I have not gained. Yet I continue to 
work. For if I did not continue to work unwearied, O Partha, men all 
around would follow my path. If I should cease to work, these Worlds 
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would perish, and I should cause confusion and destroy these people’ 
(111.22-24). 

The Creator thus sets an example for all His creatures to follow. 
He is a perfect karma-yogin, for He works incessantly and selflessly. 
So man becomes most like God when he works as He works—silently, 
ceaselessly, and selflessly—not caring for the fruits of his action. When 
he thus follows the example of God, he soon ceases to feel that he is a 
separate agent. He feels that he is doing God's work, that he is only an 
instrument in God's hands, and that he is always at one with Him. 


CONSUMMATION OF KARMA-YOGA 

The final step in the exposition of Karma-yoga is taken by the Gila 
when it calmly states the paradox that God, who is the supreme karma- 
yogin, works incessantly, and yet He works not. Incessant work and 
absolute rest are mysteriously reconciled in Him. As Brahman, the 
Absolute, He is eternally quiescent ; and as Iévara, the Creator, Protector, 
and Destroyer, He is always and everywhere active. The colourless beam 
of light breaks up into a spectrum of many colours when it passes through 
a prism, and yet it is the same light. Similarly, the Absolute emerges from 
the prism of time, space, and causality as Creator and a world of creatures. 
The practical lesson that the Gita draws from the mystery of the divine 
Being is that man also should reconcile within himself activity and rest. 
He should find rest in work, and work in rest. The scripture says, ‘He 
who sees no work in work, and work in no work,—he is wise among men. 
He is a yogin, and he has accomplished all work’ (IV.18). In other words, 
a wise man should work ceaselessly and yet remain every moment unaffected 
by the results of his work. This is possible only when he eradicates the 
notion that he is a separate self with interests of his own, and allows the 
universal spirit to work through him. 


BHAKTLYOGA 

From this account of Karma-yoga, it will be seen that we have already 
passed unconsciously from karma to bhakti. In the statement that a man 
should give up not only the fruit of action, but also the agency of action, lies 
the germ of Bhakti-yoga. How can a man learn to give up the agency 
of action when he is a self-conscious individual with a will of his own and 
not a mere machine? It is only by gradually surrendering his will to God 
in self-forgetting love that he can do this. Hence the necessity of bhakti 
from the very starting point of his spiritual journey. 

It is wonderful how the Bhagavad-Gita traverses the whole range of 
bhakti from the crudest kind of worship practised by the ignorant to the 
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highest kind of contemplation on the impersonal Absolute, of which only 
the most advanced souls are capable. In fact, its exposition of Bhakti-yoga, 
in its myriad phases of ritual, sacrifice, worship, surrender, meditation, 
contemplation, and realization, is as original a contribution to our religious 
tradition as its exposition of Karma-yoga. Just as the Karma-yoga of the 
Gilad is a marvellous expansion’ of a few mantras in the Upanisads, so its 
Bhakti-yoga is a marvellous expansion pf the various kinds of upāsanās 
scattered throughout the Upanisads. But the most striking difference 
between the old upasaná doctrine and the new bhakti doctrine lies in the 
appeal of the latter to the warm feelings of the heart. Had it not been 
for the teaching of the Gita and similar scriptures in the post-Vedic age, 
our Vedanta would have been either a bleak metaphysics or a mystic ritual 
beyond the reach of ordinary man. It was the great avatara of the Gita 
that first brought into our Vedic traditions a warm current of love and 
beauty, which: afterwards inundated the whole country and threw up 
innumerable literary forms, works of art, and ways of life—all of surpassing 
loveliness. The famous Bhagavata Purana is only one of such develop- 
ments. In consequence, the avatara of Krsna has become the highest ideal 
of love and beauty—the Beloved of India. And the religion of love that 
he taught became so extensive, so refined, and so etherial that Swami 
Vivekananda, in one of his lectures, says that the Krsna of the Bhagavad- 
Giia belongs to a lower stratum than the Krsna of the Bhagavata Purana. 
Speaking of the love of the gopis of Vrndavana, as described in the 
Bhagavata, the Swami says, "That is the very essence of the Krsna incarna- 
tion. Even the Gita, the great philosophy itself, does not compare with 
that madness, for in the Gita the disciple is taught slowly how to walk 
towards the goal, but here is the madness of enjoyment, the drunkenness 
of love, where disciples and teachers and teachings and books and all 
these things have become one, even the ideas of fear and God and heaven. 
Everything has been thrown away. What remains is the madness of love. 
It is forgetfulness of everything, and the lover sees nothing in the world 
except that Krsna, and Krsna alone, when the face of every being becomes 
Krsna, when his own face looks like Krsna's, when his own soul has become 
tinged with the Krsna colour. That was the great Krsna!” 


CONCEPTIONS OF ULTIMATE REALITY 

In all ages and countries, wherever the heart of man longed for God, 

his love expressed itself through some kind of symbolism. The ultimate 
divine Reality is conceived either as a place or a person or a spirit or a 


* "The Sages of India’, The Complete Works of Swami Vivekananda, YII. p. 259. 
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state of consciousness. When it is conceived as a place—a paradise or a 
heaver£—the worshipper looks upon himself as a pilgrim on the way to ir. 
When it is conceived as a person, various kinds. of emotional relation- 
ship are established between the worshipper and the worshipped. The 
worshipper may conceive of God as a master and look upon himself as a 
servant ; or he may think of Him as a friend and look upon himself as a 
comrade ; or he may conceive of Him as a parent and look upon himself 
as a child. Or, again, he may conceive of Him as a lover and look upon 
himself as His beloved. When the ultimate Reality is conceived as a spirit, 
either immanent or transcendent, the worshipper becomes either a seer or 
a thinker, and this gives rise to what has been called Nature mysticism in 
one case and philosophical mysticism in the other. And lastly, when the 
ultimate Reality is conceived as a state of consciousness, the worshipper 
looks upon himself as a sleeper awakened—awakened from the sleep of 
ajnana to the one universal consciousness of jñāna. It is well known that 
in the Hindu Bhakti-Sastras of later days these various conceptions of God 
as a person are termed bhavas—dasya-bhava, sakhya-bhava, vàtsalya-bhàva, 
kanta- or madhura-bhava, etc. But in the Bhagavad-Gita, the divine 
"Teacher, without using any such technical term, deals naturally with all 
concepts of the ultimate Reality mentioned above. When he speaks of it 
as a place, he uses the terms loka, sthana, pada, gati, and dhàman ; when 
he speaks of it as a person, he uses, besides the ubiquitous first personal 
pronoun aham in all its seven cases, the terms Purusa, Iévara, etc. When 
he speaks of it as an immanent spirit, he uses the words Atman, Jiva, 
ksetrajfia, vibhu, etc. ; when he speaks of it as a transcendent spirit, he 
uses the terms sat, tat, para, avyakta, aksara, Brahman, etc. And lastly, 
when he speaks of it as a state or condition, he uses the words sthiti, siddhi, 
Santi, nirvana, amrta, éreyas, jüàna, yoga,etc. But what is most remarkable 
is the way in which, in one and the same passage, several of these concepts 
are blended together without producing any incongruous effect. Take, 
for instance, the following: ‘I am the father of this universe, the mother, 
the supporter, and the grandsire....I am the goal and the support ; the 
lord and the witness; the abode, the refuge, and the friend; I am the 
origin and the dissolution, the ground, the resting place, and the imperish- 
able seed’ (IX.17,18). ‘Then one should seek that place from which there 
is no return, saying “I seek refuge in that primal person from whom has 
come forth this eternal process” ' (XV.4). 


SYNTHESIS OF RELIGIONS 


Thus we have in the Gita a grand synthesis not only of various schools 
of religious thought and various ways and means of spiritual life—such 
414 q 


* . 
THE PATH OF YOGA IN THE GITÀ 


as Karma-yoga, Bhakti-yoga, and Jfiana-yoga—but also of the various 
concepts of the ultimate Reality which we generally call God. © 

It may be observed that God, as He is in Himself, is an impersonal 
Absolute and is designated Brahman, and that God, as He is in relation to 
us and the world, is a personal deity and is designated I$vara. The former 
is a scientific conception and the lattet a poetic one. At the beginning 
of the twelfth chapter of the Già the question is raised whether we should 
meditate on the impersonal Absolute or the personal Isvara. The answer 
of the Lord is that both methods lead to the same result, but that the 
former is naturally more difficult for the embodied beings than the latter. 
Elsewhere He goes further and says, ‘Whatever may be the form which 
cach devotee seeks to worship with faith—in that form verily do I make 
his faith steadfast. Possessed of faith, he worships that form, and his 
desires are fulfilled, granted, in fact, by me alone’ (VII.21,22). 

AIF forms of the Divine which men worship—from the crudest image 
to the highest I$vara—are only symbols of the Formless. Therefore, while 
tolerating all forms, the Gita says that the higher the form the better is 
the result, and that it is only the ignorant who think that the transcendent 
Spirit has any inherent form of its own: 'Not knowing my supreme 
nature, immutable and transcendental, foolish men think that I, the 
unmanifest, am endowed with a manifest form’ (VIL.24). This is a remark- 
able statement on the part of the avatara clad in human form, who 
throughout the Gita calls upon men to come to Him, worship Him, and 
seek refuge in Him. It is the best illustration of the Hindu doctrine of 
adhikara, according to which the highest truth is not hidden, but only 
tempered for the time being according to the capacities of men who have 
to assimilate it. Accordingly, the Gita tolerates all forms of worship, but, 
at the same time, gently leads the worshipper on to a pure and noble type 
of monotheism, whose distinguishing characteristic is its progressive spirit- 
ual freedom. 


» SCRIPTURE AND INDIVIDUAL FREEDOM 

At the beginning of the seventeenth chapter of the Gità an important 
question is asked by Arjuna: “Those who leave aside the ordinances of 
the scripture (Sastra) but worship with faith ($raddha)—what is their state, 
O Krsna?’ It is the question of authority vs. freedom, Church vs. individ- 
ual, which every historical religion has to face. ‘Therefore it is necessary 
for us to understand clearly what the Gita has to say on this point, 
especially, as no direct answer is given in the text to Arjuna’s question. 
That éraddhà or faith of the individual is an all-important thing in worship 
is, of course, recognized in a ringing verse at the end of the seventeenth 

y 415 i 


THE CULTURAL HERITAGE OF INDIA 


chapter, which says, ‘Whatever offering or gift is made, whatever austerity 
is practised, whatever rite is performed—if it is done without faith, it is 
called asat, O Arjuna. It is of no account here or hereafter’. This verse 
should be regarded as a counterpart of the verse which occurs at the end 
of the previous chapter, and which runs as follows: ‘Therefore let the 
scripture be thy authority in determining what ought to be done and what 
ought not to be done. Knowing the scriptural law, thou shouldst do thy 
work in the world’. 

These two verses are complementary to each other. Perfect worship 
is that in which there is implicit obedience to the Sastra and a free exercise 
of Sraddha—that in which both the Church and the individual co-operate. 
And, conversely, the most imperfect worship is that in which there is 
neither obedience to the Sastra nor exercise of $raddhà—that which is both 
untraditional and insincere, that which is the result of mere egoism. The 
former is termed sattvika and the latter tàmasika. "They are two extremes. 
And in between is the third type in which only one of the elements—either 
Sastra or Sraddha—is present. This is the rajasika type. This type has 
naturally two subdivisions: (1) that kind of worship which is in accor- 
dance with the Sastra but which has no íraddhà behind it, and (2) that 
kind of worship which is not in accordance with the Sastra but which is 
the result of the individual's own Sraddha. Arjuna's question obviously 
refers to the second subdivision. Of these two types of worship which is 
the better? The Gità says that the answer depends on the kind of &raddhà 
of the man, which again depends upon his own natural disposition. The 
Sraddha of-one man may drive him to the worship of the gods ; that of 
another, to the worship of demigods and demons ; and that of a third, to 
the worship of ghosts and spirits. It is, again, the sraddhà of some men, 
unaided by Sastra, that drives them to terrible mortifications and tortures 
of the flesh under the false notion that these constitute what is called 
tapas. Thus, while those types of worship which are in accordance with 
the Sastra, but which are not sustained by Sraddha, may be simply futile, 
those which are not sanctioned by the Sastra, but which are the result of 
a misguided íraddhà, may be positively harmful. There is no guarantee 
that an individual's unaided sraddha will always lead him along the right 
path. It is therefore safe for the individual, especially in the early stages, 
to rely upon the guidance of law and tradition. At the same time, it 
should never be forgotten that law and tradition should fulfil themselves 
in the illumination and faith of the individual. $raddha should complete 
what the Sastra has begun. Everywhere the Gita holds the balance even 
between obedience to scriptural law and spiritual freedom. If tradition 
is over-emphasized, the growth of religion is retarded, and if individual 
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freedom is over-emphasized, the continuity of religion is broken. The 
correct view that we should take of scriptures therefore is that th&y are 
our teachers, whose aim is to help us to think for ourselves and enable us 
to win our spiritual freedom and employ it wisely. It is significant that 
the Gita includes the study of the Vedas in its list of virtues in several 
places, but says elsewhere that the vision of God cannot be gained through 
the study of the Vedas, nor through penances and gifts, but by the 
individual's exclusive devotion to I$vara. And more significant still is the 
Gilà's own example in this matter. For the great scripture everywhere 
follows the Upanisadic tradition, but re-interprets and expands that tradition 
in such a way as to make it almost an original gospel. 

The wisdom of the Gila is further seen in that, while ending its 
message on the grand note of prapatti or the absolute self-surrender of the 
worshipper to God, followed by the divine promise of release from all sins, 
it never encourages the excessively emotional bhakti of later ages which 
is divorced from healthy action and thought. The bhakti that it teaches 
is well balanced by a life of disinterested action on one side and by a 
comprehensive vision on the other. It cannot be too often repeated that 
one of the most remarkable features of this great scripture is that, in its 
teaching, the various components of spiritual life, viz. karma, bhakti, and 
jfiana, are kept in perfect balance and harmony. 


DHYANA-YOGA 

The intensive phase of Bhakti-yoga is called Dhyana-yoga in the Gita. 
It consists of moments of intense rapture when the soul is lifted to the 
heights of the eternal Being and rests satisfied but speechless, There is a 
remarkable description of it in the sixth chapter: 'As a lamp in a place 
sheltered from the wind does not flicker—that is the figure employed of a 
yogin, who, with a subdued mind, practises concentration of the spirit. 
That in which he knows the boundless joy beyond the reach of the senses 
and grasped only by the understanding, and that in which when he is 
established, he mever departs from truth; that on gaining which he feels 
there is no greater gain, and that in which he abides and is not moved 
even by the heaviest of afflictions—let that be known as yoga. It is 
severance indeed of contact with pain and it is to be practised with deter- 
mination and an untiring mind' (VI.19-23). 

In the face of such verses it is absurd to say, as some do, that the 
Gità is merely a gospel of duty for duty's sake, or that it is merely a gospel 
of humanitarian work or social service. The Gita is a comprehensive gospel 
of yoga, and includes within itself all the ways and means by which man is 
brought into union with God. 
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‘The final stage in the path of light which leads to union with God 
is called Jfiana-yoga. The word jana, as it is used in our Vedantic litera- 
ture, has no word exactly corresponding to it in English ; for jñāna does 
not mean mere knowledge, though, coming from the same root, it is often 
translated as knowledge. It means, however, much more than ordinary 
knowledge. It comprises both knowing and being. We ‘can never know 
God as we know any external object—a house or a tree. For God is not 
an object. He is the eternal subject. Accordingly, we cannot realize Him 
through intellectual knowledge, but only by inward spiritual growth. Here 
knowing and being are one. In other words, it is only to the extent of 
partaking of the nature of God that we may be said to know Him. Rightly 
does Arjuna say in the Gita, addressing the Lord, "Thou alone knowest 
Thyself through Thyself, O supreme Person'. 

But it must be admitted that the word jriana is also often used in a 
lower sense. It often means metaphysical knowledge, and not spiritual 
realization. And therefore those sections of the Gita which are devoted to 
jfíána deal as much with metaphysics as with religious experience. 


RELATION WITH THE SAMKHYA SYSTEM 

The metaphysics of the Gita is influenced by two systems of philosophy 
—the Samkhya and the Vedanta. Many verses in the Gita cannot be 
understood without at least an elementary knowledge of the Samkhya 
system. It should not be forgotten, of course, that at the time of the Gita, 
the Sámkhya had not yet become a rounded system of thought. Its 
doctrines were still in a rather fluid state, and the words it used had not 
yet hardened into technical terms. And many ideas and expressions were 
common to the Sàmkhya, Vedanta, and Buddhist schools. So it is rather 
uncritical to read into the language of the Gita the clear-cut doctrines of 
the later Sarhkhya. However, it cannot be denied that the Teacher of the 
Gita was as much influenced by the speculations of Kapila, the reputed 
founder of the Sámkhya, as by.the revelations of the Upanisads. He 
included Kapila among the vibhütis or manifestations of Iévara and tried, 
if possible, to work the speculation of that great thinker into the synthesis 
of His Gita. The task was not an insuperable one. For at the time of the 
: Mahabharata, the Sarhkhya thought was still theistic as in the Upanisads. 
It had not yet become a dualistic atheism. 

Let us see how far the Samkhya ideas are utilized in the Gita. In 
the first place, it should be observed that the word samkhya is used in five 
or six verses (11.39, III.3, V.4,5, XIIL24, XVIIL13) in the Gità—not in 
the sense of the Sarhkhya system, but in the sense of metaphysical knowl- 
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edge. And in one of these verses (XVIILI3) the word samkhya is 
interpreted by Sankara actually to mean Vedanta. The Samkhy4 as a 
system of philosophy founded by Kapila is, according to the commentator, 
referred to in the Gita by the expression gupa-sankhyana in XVIII.19. 
' Whatever that may be, the Gita accepts the concept of Prakrti, which is 
also found in the Upanisads. It whole-heartedly accepts the three gunas— 
sattva, rajas, and tamas—as the fundamental dispositions of Prakrti. It 
accepts on the whole the twenty-four fattvas (principles) in the evolution 
of Prakrti (VIL4,5, XIIL5,6). It admits that our actions are to be attributed 
to the forces of Prakrti in us, and not to the soul which is above these. 
It admits that the soul is deludetl in thinking that it is the doer, while 
it is the senses, manas (mind), ahankara (principle of individuality), and 
buddhi (intellect) that are responsible for everything that is done. It also 
admits that the liberated soul is free from this delusion and knows its own 
nature and transcends the three gunas of Prakrti. 

But the Gita alters the trend of the whole Sarhkhya system by its 
Upanisadic conception of the one Uttamapurusa, of whom the other 
Purusas are only individual manifestations. And this Purugottama is not 
merely a witness of the changes of Prakrti. He is also the Governor. 
Prakrti is His Prakrti. Its changes are directed by His will. Prakrti is 
His lower manifestation, while the souls are His higher manifestations. 
As Prakrti is thus an aspect of God, contact with it is not evil. On the 
other hand, it is only by working in conjunction with it to carry out the 
purposes of God that the individual Purusa can get over his individuality. . 
Furthermore, the liberated Purusa is not merely free from the thraldom of 
Prakrti; he is in conscious union with God. Thus, at every step, the 
atheistic dualism of the later Sarakhya iş avoided in the Gita. The Teacher 
simply makes use of the Sathkhya analysis of Nature and the mind of man 
in His popularization of the Upanisadic teaching. It may be that the 
Sarhkhya analysis is now superseded, and its account of the evolution of 
the world must give place to more scientific theories. But that does not 
in any way invatidate the teaching of the Gita and the Upanisads based on 
religious experience. 


RELATION WITH THE YOGA SYSTEM 
Similar to the Gita's relation to the Sārkhya is its relation to Patafijali's 
Yoga system. Patafijali accepts the dualism of the Sarhkhya and believes 
in the theory of the evolution of the world from the juxtaposition of Purusa 
and Prakrti and prescribes a severely graded discipline of the mind for 
reaching samadhi. In fact, there is no essential difference between the 


Sarhkhya and Yoga systems, except that the latter prescribes a detailed 
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sadhana for liberation and makes a faint mention of Ivara. Devotion to 
Isvara’is said to remove all obstacles in the path of yoga. Isvara is defined 
by Patafijali as a Purusa-visesa or particular Purusa, who is untouched by 
the actions and imperfections of the world. He stands outside the other 
Purusas and Prakrti. He is not immanent in creation, nor is He the 
Creator. The evolution of the world does not depend upon Him. Nor 
is the liberation of souls directly brought about by Him, ner does salvation 
mean union with Him. He is only the model of a liberated Purusa and 
the first teacher of yoga, and by devotion to Him other Purusas can become 
like Him. 

This short account of the System will show how different it is from 
the teaching of the Gita, in both its theoretical and practical parts. First 
of all, the Gita uses the word yoga, as we have seen, in a far wider and 
more varied sense. The yoga of Pataíijali's system is a mere channel of 
mental discipline, while the yoga of the Gita is an ocean of spiritual life. 
The eight accessaries of the former—yama, niyama, etc.—form a very small 
part of the latter. The Gita does make mention of all of them, but not at 
all in the form of a cast-iron system. Particular care is taken to see that 
the regulations prescribed are not harsh or difficult. The Gita advocates 
no difficult poses nor any prolonged breathing exercises. It advocates 
moderation: in eating and sleeping, and not severe fasts and vigils. It 
roundly condemns all unnecessary mortifications of the flesh. 

Again, there is no comparison between the conception of God which we 
have in the Gita and that which we have in the Yoga system. According to 
the Gita, God is both transcendent and immanent. He is present every- 
where in creation and extends beyond it. He determines all the activities 
of Nature. He helps all souls with His kindly presence at their centre. 
He is a Redeemer within call. He has many different phases, as Brahman 
the Absolute, Hiranyagarbha the cosmic Soul, I$vara the personal God, 
Sakti the creative Power, avatàra or God in human form, Jiva the individual 
soul, vibhüti or particular manifestation, and as Prakrti of the eight- 
fold Nature. Thus the Purusottama of the Gita and thesPurusa-vitesa of 
the Yoga system are poles asunder. | 


NATURE AND OBJECT OF JANA 
But Jüana-yoga, as we have already seen, means not only knowledge 
of God and of His several manifestations, but also the realization of the 
soul’s union with Him. It includes also the experience of the mystic unity 
of all things. The Gita says, “When he sees that the manifold nature of 
beings is centred in One and that all evolution is only from there—he 
becomes one with the Absolute’ (X1I.30), "When thou hast seen it, thou 
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shalt no longer be deluded as now, O Arjuna ; for thou wilt see all things, 
without exception, in thyself and also in me' (IV.35). e 

The vision of visvarüpa, the cosmic form of the Lord, which came to 
Arjuna in the middle of his thrilling discourse with Krsna, is a symbol of 
this experience. We are told that a new sense—a third eye, as it were— 
was opened in him, and he saw to his great astonishment a transfiguration 
of the world. The Gita says, “There, in the person of the God of gods, 
Arjuna beheld the whole universe, with its manifold divisions, all gathered 
together in One’ (XL14). 


SUPREME BEING AS PERSONAL AND IMPERSONAL 


There is a fundamental difference between the conception of God 
implied in jñāna and that implied in bhakti. In the exercise of bhakti 
we regard God as a being, outside ourselves, possessing in perfection all 
those spiritual values of which we have only glimpses in this world. But 
in the exercise of jñāna we view Him as a supra-personal spirit, of whom 
no predication can be made by man. Human conceptions of justice, 
mercy, love, goodness, etc. are such poor things that it is ignoble to clothe 
the supreme Being with them. That is why the great Upanisadic seers 
gave only a negative description of the Atman, saying, ‘not this, not this’. 
Though the Bhagavad-Gità is a theistic scripture, the utterance of a 
personal God, we find scattered throughout its pages both conceptions of 
the ultimate Reality—what we in an earlier section called the scientific 
and the poetic conceptions. In chapter XIII, for instance, we find both 
of them in antithesis: ‘I will now describe that which ought to be known, 
and by knowing which immortality is gained. It is the supreme Brahman, 
who is without beginning and who is said to be neither being nor non- 
being. His hands and feet are everywhere ; His eyes, heads, and mouths 
are facing in all directions ; His ears are turned to all sides ; and He exists 
enveloping all. He seems to possess the faculties of all the senses and yet 
He is devoid of the senses. He is unattached and yet He sustains all things. 
He is free from the qualities of Nature, and yet He enjoys them. He is 
without and within all beings. He has no movement, antl yet He moves. 
He is too subtle to be known. He is far away, and yet He is near. He 
is undivided, and yet He is, as it were, divided among beings. He is to 
be known as the sustainer of all creatures. He devours and He generates. 
The light of all lights, He is said to be beyond darkness. As knowledge, 
the object of knowledge, and the aim of knowledge, He is set firm in 
the hearts of all’ (XIII. 12-17). 

Some scholars are of opinion that both the personal and the impersonal 
aspects of Divinity are included in the Gita concept of Purusottama. 
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Whatever that may be, it must be admitted that the Gita draws no hard 
and frst line between the highest bhakti and the highest jnana. Take, for 
instance, the following passage: ‘Four types of righteous men worship me, 
O Arjuna—the man in distress, the man who wishes to learn, the man 
who has something to attain, and the man who has attained supreme 
knowledge. Of these, the man of suprerne knowledge (jñānin), having his 
devotion centred in One (eka-bhakti) and being ever attuned, is the best. 
For supremely dear am I to the man of knowledge, and he is dear to me' 
(VII. 16, 17). 

Similarly, in the well-known description of jñāna in the thirteenth 
chapter (7-11) not only are the highest moral qualities mentioned, but also 
unswerving devotion to God. That is why the Gita speaks .only of the 
two paths of Karma-yoga and Jiiana-yoga and not of the three paths, as we 
do now, of karma, bhakti, and jüüna. The avatàra says, 'In this world, 
a twofold way of life was taught of yore by me, O Arjuna, that of knowledge 
for men of contemplation and that of works for men of action' (III. 3). 


SOCIAL MESSAGE OF THE GITA 

In the preceding sections we have traced the path of yoga in the Gita 
from its beginnings in the awakening of buddhi to its culmination in 
jana. But the unique feature of jfiana, as taught in the Gita, is that it 
is never divorced from service to society. It is indeed remarkable how, 
even in its highest flights of description of the rapture of the saints, this 
great scripture never fails to mention love of all creatures as an inalienable 
element in it. Take, for instance, the following passage describing 
Brahmanirvana or beatitude of the realization of God: "The yogin who is 
happy within, who rejoices within, and who is illumined within becomes 
divine and attains to the beatitude of God. Those whose sins are 
destroyed and whose doubts have been removed, whose minds are dis- 
ciplined and who rejoice in the good of all beings—such holy men attain 
to the beatitude of God’ (V.24, 25). Or, again, the following verse which 
ends the section on Dhyàna-yoga in the sixth chapter: «‘He who looks 
upon all as himself in pleasure and in’ pain—he is considered, O Arjuna, 
a perfect yogin’ (VI. 32). 

The teaching of the Gita, in short, is that, starting with our natural 
endowments, we have to pass through the world, doing our duty to society 
in a spirit of detachment, and reach our home in God. Svadharma, 
lokasangraha, and yoga are the three important terms which may be said 
to sum up the message of this scripture. A casual reader is apt to lose 
sight of the middle term, especially as it is a term not mentioned in the 
Upanisads. In fact, unsympathetic critics of Hinduism have often ignored 
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it and said that social service forms no integral part of our religion. "They 
forget that the service to society is fundamental to the very concept of 
Hindu dharma. Dharma etymologically means that which binds society 
together. The Hindu State had for its aim only the maintenance of dharma. 
Our ancient writers on political science seldom recognized either the divine 
right of kings or the divine right of States. Dharma, according to them, was 
above the seculay power of the State. Again, the maintenance of society in 
dharma is the very purpose of an avatára,'as defined in the Gita. And the 
whole object of the Gila teaching is to make Arjuna do his duty by society 
and not run away from it, as he proposes to do at the beginning of the dis- 
course. Lastly, the master stroke in the message is the representation of God 
Himself as a karma-yogin who is ever engaged in maintaining law and order 
in the universe of His creation. 
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HE Yogavasistha is one of the finest works in Sanskrit. Its author, 

whoever he might have been, must have combined in himself a great 
mystic, a great philosopher, and a great poet. Quite a number of the 
later Upanisads, Viveka-ciidimani, Hathayoga-pradipika, Siva Samhita, 
Paficadasi, Jivanmukti-viveka, Bhakti-sagara, Rama-Gità, and Vedanta- 
muktavali copiously quote from it. A Sanskrit writer on the Vedanta has 
stated very boldly, ‘Another work like the Yogavasistha has neither been 
produced nor is likely to be produced’ (Brahmahnika, 256). The author 
of the Yogavasistha himself claims that his work is ‘a veritable store of 
wisdom and contains all that is best anywhere’ (III.8.12). 

For various reasons it is difficult to ascertain the time when the 
Yogavasistha was composed. Tradition, relying on the dramatic situation 
created in the work, attributes it to Valmiki, the reputed author of the 
Ramayana. Among modern scholars, there are two different opinions 
about the probable date of its composition. According to one, the work is 
post-Sankara and must have been composed sometime ‘between the eleventh 
and the middle of the thirteenth century’. The other regards it as a pre- 
Sankara work which must have been composed before the advent of even 
Gaudapada, the grand-teacher of Sankara. 


SOME OUTSTANDING AND DISTINCTIVE FEATURES 

Whatever its date of composition may be, the work, however, is not 
meant for any particular period of history. It appeals to the modern 
reader as much as it might have done to those of the age when it was 
composed. The Yogavasistha appeals in particular to the modern reader 
for its rationalistic outlook. All authority, ancient or modern, human 
or divine, is rejected as such. Truth is to be discovered by us by our 
own endeavour at rational interpretation of our own experience, which, 
of course, can be extended and deepened by our own aspirations and 
efforts. Thus says Vasistha, the philosopher, the sage, and the teacher, 
in the work: ‘A devotee of reason should value the works even of ordinary 
persons, provided they are rational and advance knowledge, and should 
discard those even of the sages, if they are not such. A reasonable state- 
ment, even of a child, should be accepted, while the unreasonable ones 
should be discarded tike a piece of straw, even though they are made by 
the Creator Himself’ (11.18.2,3). ‘No teacher or scripture can ever show 
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us God. He is realized by one as one's own self, through one’s own purified ` 
and perfected intuition’ (VIa.118.4). “There is only one ultimate source 
of knowledge, namely, one’s own direct experience, which is the ground 
and source of all other pramanas, even as the ocean is the ultimate source 
of all waters’ (11.19.16). 

Another feature of the Yogavasistha is its catholicity, generosity, and 
spirit of reverence for the views of others. Though unorthodox, the work 
is nowhere polemical. It respects every view and tries to understand it 
as sympathetically as possible. Thus we read: ‘All the various views 
arising at different times and in different countries, however, lead to 
the same supreme Truth, like the many different paths leading travellers 
from different directions to the same city. It is ignorance of the absolute 
Truth and misunderstanding of the different views that cause their 
followers to quarrel with one another with bitter animosity. They consider 
their own particular dogmas to be the best, as every traveller may think, 
though wrongly, his own path to be the only or the best path’ (I11.96.51-53). 
‘The method by which a man makes progress is the best for him. He 
should not change it for another, which is neither proper for him, nor 
pleases him, nor is fruitful of good to him’ (VIb.130.2). 

Still another feature which distinguishes the Yogavasistha from most 
of the other spiritual works of India is its belief in unqualified equality of 
rights in spiritual and worldly matters between man and woman. It does 
not regard woman as in any way inferior to man. Not only has she the 
capacity to rise high spiritually, but she often goes ahead of her male 
companion and leads and raises him up. 

‘A wife of noble descent can by her own effort lead her husband out 
of the deep and extensive darkness of jgnorance. Even the scriptures, the 
preceptor, and the sacred incantations are not so effective in raising a man 
spiritually as an affectionate wife of a noble descent can be. She is to her 
husband a companion, a brother, a sympathizer,'a servant, a teacher, a 
friend, a scripture, a refuge, a slave, wealth, and joy ; and all these at once' 
(VIa.109.26-28).* 

The Yogavasistha teaches the brotherhood not only of all human beings 
but of all creatures. Thus tells Vasistha to his pupil Rama: “The idea 
that this one is my brother and that one is not is entertained only by petty- 
minded people. How can one be said to be a brother and another not, 
when the same Self equally pervades all? All classes of creatures, O Rama, 
are your brothers. There is none here who is absolutely unrelated to you’.* 

The author does not believe in dry and hair-splitting argumentation, 
which only a few people can understand. To make his teaching effective 

1 V.18.61; V.20.4; V.18.57. 
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he takes help of similies, illustrations, and stories. In his own words: ‘All 
that ij expressed in sweet and graceful words, and with easily comprehen- 
sible arguments, similies, and illustrations, goes direct to the heart of the 
listener, and expands there, just as a little drop of oil expands on the 
surface of water; whereas all that is said without suitable illustrations 
and arguments unintelligible to the hearer, in confused and obscure 
language, does not enter the heart of the hearer, and is a mere waste of 
words, like butter poured on the burnt ashes of oblation. It is only 
through appropriate similies and illustrations that subtle themes which are 
worthy of being known, can be made popular as it has been done in all 
great works’ (III.84.45-47). 

Finally, the Yogavasistha is not a work expounding or supporting the 
teachings of any particular school of thought as distinguished from another. 
Its teachings are not those of any of the traditional schools of Indian 
philosophy. It synthesizes the best aspects of all systems of thought, partic- 
ularly those of the Sainkhya, the Yoga, the Buddhist, and the U panisadic. 
Its is a thoroughgoing, systematic, and comprehensive idealism, different 
from the view of all other idealistic schools of Indian thought. 


THE DRAMATIC SITUATION IN THE YOGAVASISTHA 

The Yogavisistha pictures a situation in which the philosophy it 
expounds, in a literary and popular manner, originated. Ramacandra, 
the young prince of Ayodhya, whose life and activities are depicted in the 
Ramayana, just on the eve of his departure with the sage Visvamitra to 
protect the latter's religious performances from the disturbing raksasas, fell 
a victim to serious intellectual doubts and consequent loss of interest in 
life, its pleasures, and activities. Finding no satisfactory solution of the 
riddle of existence, he cries in despair: ‘Is there any view which is free 
from error? Is there any place where there is no suffering? Is there any 
creation which is not ephemeral? Is there any transaction which is free 
from deception?’ (1.27.31). ‘Is there any better state of existence which 
may be free from suffering, ignorance, and grief, and which may be full of 
undecaying joy?’ (1.30.24).  Vasistha, the family preceptor,.is called in for 
formulating a proper philosophy of life. Rama requests him to teach him 
‘the science and art of a perfectly happy life’ (1.31.17). And thus we have 
the birth of a philosophy of Vasistha which is embodied in the Yogavasistha. 
A brief outline of this philosophy is sketched in the following pages. 


THE ULTIMATE SOURCE OF KNOWLEDGE 
As already mentioned, direct cognition or intuition is the only and 
timate source of all knowledge, be it of an external object, of the Self, 
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or of God. There is no other pramüna (source of knowledge) admitted by 
Vasistha.* Lacking in direct personal experience, nobody can know any- 
thing completely from a mere description of it—none can know how sugar 
tastes except by tasting it himselé (V.64.53). Others can only give us a 
hint or partial indication of things unknown to us by way of analogy and 
illustrations (upamana and drstanta) (11.18.51£). 


. 
IDEALISTIC MONISM 

Our experience and a little reflection thereon reveal that without a 
common substance immanent in both of them, two things cannot be related 
either as cause and effect or as subject and object. Knowledge can have 
for its object only that which is homogeneous with its nature. Being 
related and known to each other, all things, objects and subjects, must 
thus be modifications or forms of one and the same consciousness. 

Idealism: A modification or form of consciousness is called an 
idea, thought, or image (kalpana). ‘The entire world experience is thus a 
kalpanü or idea of the absolute Consciousness. Consciousness in its 
objective and manifested phase is called manas (mind) by Vasistha. ‘The 
world of experience, with all its things, laws, time and space, and individ- 
ualities, is a creation of manas, an idea. They are all made of the same 
stuff as dreams are. There is nothing absolute and purely objective about 
time and space. Both are relative and subjective, and they differ with 
different subjects. Both cease to be experienced by a yogin in samadhi. 
The laws of nature, those of identity, uniformity (niyati), etc. are also 
mental concepts and are relative and subjective. They are not applicable 
in the same form to the entire experience. The mind may undo them and 
introduce a different order. The ordgr, stability, and persistence we find 
in our world are also imaginary like those of dreams.* 

Waking and dream experiences: There is thus little or no difference 
between the waking and dream experiences. Both are alike in their nature 
as long as each lasts. From the standpoint of a higher realization, no 
difference is fele between the two. As hundreds of dreams are experienced 
in the sleeping hours of our life, so hundreds of ‘waking dreams’ are 
experienced by the self in its transmigratory journey. As we can remember- 
the various dreams experienced throughout our life, so the enlightened 
ones (siddhas) can remember the numerous waking dreams experienced 
by them during their past career.’ 

*T11.42.15; 11.19.16; VIb.52.29. 
3 TH.121.37;_ VIb.38.8. 
4 IV.11.23; Vla.42.16; 1V.47.48,58,59; V.48.49; VIb.56.8; VIb.210.1; Vla.61.29; Vla.97. 


21,22; VIb.148.21; 111.13.36; 111.60.21.26; I1I.103.13; V1Ib.73.19,20. 
* IV.19.11,12; VIb.34.29,30; IV.18.47. 
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Subjective idealism: According to the Yogavasistha, every individual 
cognizés and perceives only that which is within his own experience ; no 
mind perceives aught but its own ideas. The world experience of every 
individual has arisen individually to every one. Every mind has the power 
to manufacture its own world.* 

Objective idealism: ^ Vasistha also admits a cosmic world with count- 
less objects and individuals within it, which in its original form is a system 
of ideas in the cosmic Mind called Brahma. Brahma imagines the world 
and all the individuals within it at the commencement of the creation, and 
they continue to exist as long as Brahma lives (111.55.47). 

Two idealisms reconciled: The ideas imagined by Brahma (cosmic 
Mind) are the common objects of experience of us all, although in our 
own mind they are experienced as our own. It may also be said that they 
are the reals (bimba) which our minds imitate or copy (pratibimba). As 
every mind in itself is an idea of the same cosmic Mind, it is capable of 
representing within itself other individual minds also as its own ideas. 
One is an idea in the mind of others as much as others are ideas in that 
of that one. As it is possible that several men may see the same dream, 
it happens that we all experience the same objects. As the same person 
may be seen in imagination by many individually, so also the same world 
experience is imagined in every mind, in the same way as it has arisen 
in the cosmic Mind.’ 


THE WORLDS WE EXPERIENCE 

The terms cosmic Mind and individual mind are, according to Vasistha, 
relative. "That which is an individual in relation to a wider and more 
comprehensive cosmic Mind and its contents, may, in its own turn, be 
considered to be cosmic in relation to the entities (ideas) within its own 
objective experience. For, according to him, every object has a subjective 
aspect, ie. is a mind, in which is experienced a world peculiar to itself, 
asina dream. Every idea, thus, is a monad in itself and has a world within 
its experience, every ideal content of which is, again, iu its turn, in itself, 
an individual monad having another within itself. There is no end to 
this process of worlds within worlds. In this way, in each universe are 
contained millions of other universes, and this process goes on ad infinitum. 
All this is unknown and unreal to us, but is directly known to those who 
have attained perfection. 

All the worlds which thus arise successively or simultaneously are 


7111.40.29; 1II.55.61,62; IVb.13.4. 
* VIb.20.7; III.55.48; V.49.10; VIb.151.10; VIb.154.11; III.53.25, 
* IV,18.16,27; IV.19.1; 11.52.20; I11.44.34; VIb.59.33,34. 
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not necessarily of the same kind. They are not governed by the same laws 
and evolved in the same way as our own world. Some of them may have 
more similarity than others and some none at all. The same is the case 
with individual persons. Mind ig not bound by any law of creation to be 
followed always and everywhere. The theories of creation propounded in 
various systems of thought are idle fancies.’ 

The manifestation of an objective „World within a mind proceeds by 
way of materialization and externalization of ideas in the form of things, 
body, and senses, consequent upon a wish, craving, or desire to enjoy 
particular objects. This process can be well understood by a study of the 
phenomenon of dream, for the law of evolution or rise of an objective world 
is the same as in the case of a dream, of an after-death experience, and of 
the present knowledge of a cosmos. The dynamic force behind the mani- 
festation of all objects in one's experience is the desire to be something 
or to have something, which the creative imagination supplies forthwith.’ 


THE MIND OR INDIVIDUALITY 

Individuality, according to Vasistha, does not consist in being some- 
thing like a simple, undecomposable. spiritual entity called soul. It 
consists, on the other hand, in being a mind (manas), which means a 
particular mode of the absolute Reality, determined by a particular move- 
ment, tendency, desire, or will to imagine. It is called by various names 
such as buddhi (intellect), ahankara (ego), citta (attention), karma (activity), 
vasanà (desire), indriya (sense), prakyti (root-matter), and others on account 
of its different functions." Mind is not anything different and separate 
from the absolute Brahman. It is Brahman manifesting Itself as creative 
agent. It is the whole looked at from a particular point of view. There 
are three grades of manifestation of the mind with reference to its gross- 
ness. It is called Jiva or monad when it originates in Brahman as a subtle 
and powerful individuality ; it is ego when it becomes a little grosser and 
more objective; and it is a physical body when its grossness, limitedness, 
and objectivemess are complete. There is no limit to the number and 
kinds of monads in the universe (IV.43.1-4). 


OMNIPOTENCE OF THOUGHT 


As minds, we have limitless power at our command. Thought in the 
forms of desire, imagination, effort, and will is the most potent force in 


* IV.47.14,17f;. VIa.66.23,24. 

7 IILI2.2; VIb.22.37; Vla.114.17; IIL4.79. 
7.111.96.3,17-29; 1IL.64.16; V.13.51,54; III.96.43. 
7 IV.42.18; V.13.53,54; VIa.96.19. 

7 HI.64.12,14; III.13.18f. 
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the world. Mind is endowed with creative power. In its creative activity 
mind is absolutely free. We all attain to what we aspire after. All that 
we intensely desire and make efforts for comes to us sooner or later. In 
fact, our own efforts guided by our aspirations are the warp and woof of 
our destiny. Our lives are what we make them by our thoughts. The 
world around us changes in accordance with our own thought. Our per- 
ceptions are coloured by our own beliefs. The extent ofsspace and the 
duration of time are relative to our thoughts and emotions. Faith is the 
secret of all success and achievements. Bondage and freedom are states 
of mind and are wrought by thought. The physical body is a creation of 
mind and can be shaped by it into a desired form. Most of the discases 
of the body originate in the disturbances of the mind and can be cured by 
right thinking and re-educating the mind. If we did not allow our balance 
of mind to be lost or marred by ambitions, worries, anxieties, and cares, 
no disease could ever enter our body. Happiness is another name for the 
harmony of the mind. Right culture of the mind is then the secret of 
joyful living.'4 y 

The main secret of attaining supernormal powers, according to thc 
Yogavasistha, is affirmation of one's spiritual nature, which is above the 
limitations of the physical body. "Through the process of constant denial 
of all false limitations, created by wrong thinking, and through thoughtful 
auto-suggestion and affirmation of the ideal perfection, extraordinary 
powers are manifested in us. "We should not allow our mind to be 
governed by the idea of the limitations of the body and the senses.’ 
Extraordinary powers can also be acquired through the awakening and 
control of the kundalini-fakti'* residing in our body and normally lying 
dormant.” 


THE NATURE OF THE JIVA AND HIS DESTINY 


The body, the senses, the mind, the intellect, the ego, and even the 
individuality, cannot as such be regarded as the Self, for each of them can 
be transcended on one or the other level of experience, exch of them is 
an object of our consciousness, and each of them is moved to activity by 
something else from the deep within. The subject and the object must 
be unified in the Self, otherwise knowledge would not be possible. The 


RELIG: — Vib.199.1; — IIL£79; — IIL4512-14; 11.56.98 30; 111.60.16,17,20-22,98; 
Y1b.M8.85; VIb.100; IV.21.20-22,56-58; IV.174; VIaJIg iiis, 111,00,16,17,20-22,28; 
IV2LI6; Via28.4; VIn26.10.38; V.2119,4. 0° VÖLS; 18L98.5; IV.45.7; TV.11.19; 

35 T1T.57,80-33; VIa.89.26. 


** Kundalini-akti is the name of the great power which lies d i indivi 
and which When awakened and directed towards the brain PAM ihn ah Srtightened! and 
powerful individual capable of supernormal powers. £ 
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Self therefore is the Reality at the root of the universe, which manifests 
itself in all individual beings and things of the world. x 

The physical body is only an external manifestation of the inner will 
to be, which, with countless desires and hopes, persists as an individual 
mind; and this, as a conséquence of the unfulfilled desires, will have 
another body to experience another world after the death of the present ` 
body. Death brings about a change in the kind of the objective world 
of the Jiva. It shuts from him the world with which he is no longer in 
rapport after the death of the physical body. The mind does not go any- 
where else in space but only experiences another objective world after a 
temporary insensibility consequent upon the shock of losing this body and 
this world. The after-death experience is what the dead morally deserve 
in accordance with their beliefs and imagination. Having enjoyed the 
joys of ‘heaven’ or suffered the torments of ‘hell’ according to their deserts, 
beliefs, and desires, they again experience the life of the world, dragged 
thereto by the residue of the unfulfilled desires. The desireless dead do 
not undergo any further experience of a world. After the dissolution of 
the physical body and individuality, when the contents of desires are fully 
emptied, they enter the state of nirvana, in which they experience complete 
identity with the absolute Brahman. They may, however, unbound by any 
desire, choose to play the réle of cosmic deities in any of the manifested 
worlds.'* 


CREATION AND DISSOLUTION 


The mind which creates the objects that the Jivas take to be objec- 
tively real is called Brahma in the Yogavasistha. It is the cosmic Mind 
that has imagined the world idea. Brahma creates the world through his 
imaginative activity with the freedom and skill of an artist. He is not 
conditioned by any previously existing plan, he being a fresh wave of crea- 
tive activity in the ocean of the absolute Consciousness. He is the lord of 
our cosmos, which continues as long as his imagination is at work and will 
collapse when he desists from his play of imagination. ‘The rise of 
Brahma in Brahman, the Absolute, is the most mysterious occurrence. 
He is like a sprout come out of the eternal seed of the Absolute when Its 
creative power tends to evolve a cosmos out of Itself. The Absolute in Its 
creative aspect or power, in a merely playful overflow, by Its own free will, 
comes to self-consciousness at one point, which brings about the forgetful- 
ness of the Whole, and on account of intensity of consciousness there, 
begins to vibrate, pulsate, or agitate in the form of thinking or imagining, 


e !* VIa.78.18-27; Vla.6.15-16; V.73.4; IV.22.38; V.27.12; V.34.52f. 
? V.71.64-65; IIL.20.31; 111.40.45; 1V.43.26; III.9.14-25. 
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and assumes a distinct existence for Itself, as if separated from the Whole, 
whose one aspect It is in reality.’ 

The creative impulse of Brahman (Sakti) which finds expression in 
Brahma is an inherent energy, a motive power, a will to manifest in finite 
forms. It is ever present in the absolute Brahman either in actual opera- 
tion or in potential rest. It is nothing different from, but ever identical 
with, the Absolute. When the power is active, it may temporarily assume 
a separate and distinct form for itself ; but when it ceases to work, it turns 
back to its source, and merging therein, becomes undifferentiated, when 
there is no creation.?* 


ABSOLUTE REALITY AND WORLD APPEARANCE 

It is very difficult to describe the nature of the Absolute. ‘The cate- 
gories of our experience are, one and all, incapable of expressing the- 
Reality which is in and beyond the world experience. No aspect of the 
whole can be equated with the whole. All our concepts—matter, mind, 
subject, object, one, many, self, notself, knowledge, ignorance, light, 
darkness, etc.—comprehend one or the other aspect of the Reality, but not 
the absolute Reality (Brahman) as such. They prove unsatisfactory when 
applied to the Reality, which is inherent in all things denoted by these 
concepts and their opposites. Hence Reality, when described at all, 
should be done in all terms, positive and negative, and not exclusively in 
any of the opposite terms. We must either affirm or deny everything or 
better keep silent, realizing the utter futility of the attempt.?? 

. One form of the same substance may be separate and distinct from 
another form as such, but it can never be separate and distinct from the 
substance itself, An ornament of gold is never different from gold with 
which it is ever one and identical. Bubbles, ripples, waves, etc. are never 
different from water, whose forms they are, and abstracted wherefrom they 
cease to be. In the same way, everything in the universe including our- 
selves is Brahman, the ultimate Substance—‘Thou art That’. 

The test of reality is eternal persistence. All forms, «however, persist 
temporarily. ‘They come into existence and pass out of it., How can they 
be regarded therefore as real? Neither can they be said to be unreal, 
for they persist for some time at least. A new category is required to 
comprehend such facts as are neither absolutely real nor absolutely unreal. 
Vasistha uses the terms mithya (not true), avidya (that which does not exist 


#0 11.55.47; — 111.3.336;  VIb.208.27-29; — IV.44.14£; 42.4; -16; VI ; 
110.114.1090; VIn1137 1V425. ; IV.424; Vla.114.15-16; — VIa.33.21; 
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eternally), Maya (that which is not), bhrama (delusion), etc., which are 
equivalents of the term ‘appearance’ used in modern philosophy to com- 
prehend the objects of our experience. The world is an appearance, 
according to Vasistha, in another sense also. Being a thoroughgoing 
idealist, to him nothing of the objective world is real apart from its 
appearance in some mind. The reality and existence of every object and 
every world is only relative to the minds that experience them. Just like 
the vision of a ghost or things experienced by a hypnotized person they are 
nothing to other percipients.** 

In Itself the absolute Reality is above all changes, divisions, differen- 
tiations, and relations. All these are relative and fall within the Absolute. 
But the Absolute in Itself is free from them. It is a distinctionless, 
homogeneous reality, which is blissful consciousness through and through. 
For the Absolute, as such, there is no creation or destruction ; no bondage 
or freedom ; no change, no evolution or involution. They are all relatively 
real, but quite unreal from the absolute point of view. Acosmism 
(Ajatavada) is the ultimate and the highest truth which can be realized by 
everyone when he ceases to be interested in the relative, particular, and 
finite appearances and aspires to rise to the level of the Absolute.* 


THE PATH OF NIRVANA 

Nothing short of the realization of the absolute point of view in our 
consciousness will make us perfectly free and happy, which is our summum 
bonum. The absolute Whole is the abiding and real home of happiness 
which we are all seeking, and nothing short of it will satisfy us?^* A 
glimpse of this joy can be had when the mind is at peace, when it is not 
functioning, not desiring or thinking this or that object, and is calm and 
quiet (VIa.44.26,27). How to attain to this deepest level of experience of 
identity with the Absolute is the problem of all problems, and all great 
sages have prescribed this or that method. Vasistha is very definite and 
clear in this connection and lays down a comprehensive scheme of self- 
realization which leads to nirvana or annihilation of all limitations and 
sufferings and makes man absolutely free and happy here and now. 

In the scheme of Vasistha there is no place for those beliefs and 
practices which are ordinarily prescribed by various religions of the world 
and are indulged in by the ignorant mass of humanity. He says, 'Libera- 
tion cannot be attained by merely living in a forest far away from human 


2 V,5.9; IV.45.46; 111.4.62,05; 1II.65.6; IILA44.97,41; Vla.114.20; IIL54.21; IV.1.2,7,12; 
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society, by undergoing penances (V1b.199.30), by performance or renun- 
ciatiom of any particular action, by undergoing any prescribed rules of 
discipline of any sect (VIb.199.31), by pilgrimage to the sacred places, by 
making religious gifts, by bathing in &acred rivers, by learning, by the 
concentration of the mind, by some kind of yogic feats, by penances, by 
sacrifices (VIb.174.24), by reading scriptures, by obeying the orders of a 
preceptor, by worshipping a god (VIb.197.18), by good luck, by religious 
acts, by means of wealth, or by the help and kindness of friends and 
relations (V.13.8)'. 

What then is the way suggested by the Yogavüsistha for the attain- 
ment or realization of nirvana or the absolute point of view? Knowledge 
of Reality, acquired through one's own efforts at right thinking, together 
with living by the enlightenment one gets from that knowledge, is the 
only method of crossing over the ocean of misery and reaching the land 
of happiness.? Through one's own efforts at introspection, understanding, 
thinking, and intuition one must first reach the conviction that Brahman 
is the only Reality, that everything is Brahman, that nothing other than 
Brahman is real, and. that Brahman is the very self of us all, and then one 
must live by this conviction.?* To think correctly, the mind must be 
purified through a study of philosophical works, association with the wise, 
and cultivation of moral sense.” The chief problems on which one should 
think "with all the light that one's thought and intuition can give are: 
‘What am I? How does the world experience arise in me? What are life 


Knowledge for Vasistha is not merely an intellectual conviction. One 
must live by it. Otherwise it will Dot stay. In order to know well, we 


which is the same as limitation and imperfection, and affirmation of the 
Self, which is perfection, peace, and happiness. As our individuality does 
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ways, or along any one of them, for they are only three aspects of the same 
process, namely, (1) an intellectual conviction of not being an individual, 
but of being the infinite Absolute (Brahma-bhavana); (2) an intimate 
feeling of a lack of individuality, of possessing nothing and desiring nothing 
—this negative process having’ a positive counterpart in the cultivation of 
equanimity, universal brotherhood, cosmic feeling of oneness with all 
beings, and an esstatic love of the Self ; and (3) the practice of controlling 
and stopping the constant rising and setting of the vital currents (pranas), 
leading to the stoppage of the perpetual flux of our internal being, whose 
external expression the pranas are. This stopping of the activity of the 
prünas can be brought about by lengthening the usually unnoticed 
moments of rest which -occur when one current of the vital breath has 


‘set and the other has not begun yet. This moment of rest in breathing 


activity corresponds to that experience of rest in consciousness, however 
fugitive it may be in our ordinary life, when one idea has ceased to occupy 
the focus of consciousness and the other has not appeared therein.” 


STAGES OF REALIZATION 


Several stages may be marked on this progressive path of evolution of 
individual consciousness into the Absolute. Vasistha notices seven with 
slightly different nomenclature in different parts: the first, when a person 
having become conscious of the evils of individual and selfish living, 
aspires to transcend it (fubheccha) ; the second, when he reflects over the 
nature of the Self and the world (vicarama) ; the third, when, on account 
of the knowledge of its ultimate unreality revealed by philosophical 
thought, the individuality becomes less and less assertive and is little felt 
(tanumanasa) ; the fourth, when the aspirant begins to feel the being of 
the real Self within himself (sattvapatti) ; the fifth, when clinging to the 
objects of the world is finally given up by rising above all desires 
(asamsakti) ; the sixth, when all things are realized to be unreal from the 
point of view of the Absolute (padarthabhavana), or (according to an 
alternative readipg) when the individual affirms himself to be the ultimate 
Reality (padartha-bhavanà) ; and the seventh, when the mystic experience 
of being one with the Reality is realized in consciousness (turyaga). This 
is the last door which opens into the unspeakable nirvana.” . 

Those who live in the seventh stage are called jivanmuktas, the 
liberated dnes living here in this world. The Yogavasistha gives a descrip- 
tion of how they live and work and feel? A jivanmukta, according to 


3 $ri-Vasistha-daríanam, pp. 204-237. 
, œ III.118.2-16; VIa.120.1-8; Vla.126.12-78. 
32 See. $ri-Vasistha-daríanam on Jivanmukti- 
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the Yogavasistha, is the happiest person on earth. He is neither delighted 
in prosperity nor dejected in distress. Outwardly discharging all the 
duties of life, he is free within. He is free from the bonds of caste and 
creed and is polite and friendly to all, He has nothing to attain, nothing 
to give up. Even in the midst of worldly activities, he is always in solitude 
and above life's turmoils. Having seen him, having heard about him, 
having met him, and having remémbered him, all beings feel delighted. 
He has no longer any struggle for livelihood. The guardian angels of the 
world protect and support him, as they do the entire cosmos. The 
jtvanmukta grows more and more powerful, intelligent, and lustrous every 
day, in the same Way as trees grow more and more beautiful in spring. He 
enjoys life, he is a great man of action, and he is capable of the greatest 
renunciation.?? 


? Yogavasistha and Its Philosophy, pp. 96 f. 
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THEIR SCOPE AND GOAL 

IKE the word Veda, Tantra is often used in the singular, which may 

suggest that there is a uniform formulation of doctrine and discipline 
covered by the term. But there exists no such formal uniformity as one 
may expect from the singular use. Tantras are profusely varied in their 
theme and in their expression, but they claim (and this is a point of 
uniformity) to have emanated from a divine source, and, as such, they call 
themselves by such names as Agama, Nigama, etc. Leaving apart those 
that are avowedly of a Buddhistic character and also those that have a 
veiled affiliation to the tenets of Buddhism, the Tantras that have allied 
themselves to Vedic metaphysics and theology, if not to some extent also 
to Vedic practices, are of a varied nature and have divided themselves into 
diverse, and sometimes apparently divergent, cults, paths, and rituals. The 
Tantras, being pre-eminently ways of practical realization, have necessarily 
to bear reference to the diverse characters and competencies of different 
aspirants and seekers, and have, accordingly, designed the framework of 
their theory and practice suitably to actual conditions prevailing, and also 
evolving stages and states in the soul’s journey towards its chosen ends 
and values. 

But what are to be the ends and values of its choice? The highest and 
the best, of course. The seeker soul cannot give up its quest till it realizes 
all that it is potentially ; in other words, till it realizes, in all the dimen- 
sions of its meaning and fulfilment, its own undiminished perfectness. 
This highest end has been called by a special name in the Tantra Sastra— 
pürnatükhyati (e.g. in Parasurima Kalpa-Siitra). Commonly, however, the 
highest end is called’ moksa or liberation from bondage. If, for example, 
the highest Reality, as eternally realized perfectness, is Siva, the Jiva or 
the individual is potentially Siva; but he does not actually know and 
realize himself as That. How can you (or thou) equate yourself to That? 
Only by liquidating your ‘bonds’ or limitations. 

This is realization. Then, “Thou art That’, ‘Jiva is Siva’. The 
limitations are mainly of two kinds: those that limit or detract from the 
pristine purity of the individual self (mala), and those that limit or restrict 
the sense as well as the degree of its freedom (pasa). On a more compre- 
hensive scale, the limitations are counted as five ; and they are called the : 
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five kañcukas (contracting and restricting factors). These five, as we shall 
see, have their place and function in the descent of the universe from its 
ultimate perfect source, and have therefore got to be resolved and not 
simply ‘by-passed’ when ascent is Sought from cosmic limitations to the 
purity, freedom, and perfection of the ultimate source. In other words, 
if realization is to mean the equating of thou to That, it cannot be effected 
except by reducing the factors that apparently make a ‘little knower, litile 
doer, little enjoyer, etc.’ of the first term (thou) and thereby create all the 
world of difference between itself and the second term (That). So long 
as those limiting factors are permitted to operate and create a stupendous 
bar, what am I but a tiny drop of dew on a shaky blade of grass? The vast 
sublime choir of the starry heavens above and the ‘still small voice’ of 
moral consciousness within dealing in categorical imperatives, are the two 
things that set the great philosopher Kant furiously thinking, ‘Have they 
or have they not a common source or origin?’ The mighty master voice 
that leads that sublime heavenly chorus and the small masterful voice that 
speaks through moral injunctions; the mighty master ordaining the 
measure of cosmic harmonies and the little master regulating the inner 
springs of action in us—can ‘That’ and ‘this’ be equated to each other? 
This raises the eternal issue, The little mystery that dwells within and 
rules as the hidden in—can it be assimilated to the majesty and sublimity 
that rules as the displayed out? Kant’s Critique of Pure Reason, as we all 
know, locked the front door, keeping only the back door ajar. One knocked 
but had no reassuring answer. But is there really to be no positive 
solution? 


life cannot be the life in a ‘frog hole’ or even in the cloistered seclusion 
of the ‘cave’. It must be a self-conscious and self-fulfilling component as 
well as exponent of the unmeasured immensity which is life divine, He 
cannot therefore pursue his ends and work out his values irrespective of 
the entire scheme into which he is integrated. In other words, his own 
realization—or as we have put it, the solving of his own basic equation 
of thou and That—cannot be effected by methods of simple negation, 
ignorance, and escape. ‘The problem, the equation, must be solved upon 
the most complete and thorough appraisement of all the relevant factors 
and conditions, individual and extra-individual. i 
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SYNTHETIC APPROACH ^ 

Now, the great significance of the Tantric approach, both as regards 
philosophy and discipline, lies in this that it sets the problem with the full 
burden of all the relevant terms involved ; the conditions limiting the 
individual could not be assigned and assailed as though these pertained 
to him alone abstractedly and cross-sectionally; and therefore his own 
perfection could, not be attained irrespective of whether the cosmic scheme 
and the cosmic process were his allies or were hostile to him or simply 
neutral. 

But what should this mean and imply? Should it mean that the 
individual would not attain his perfection unless and until the whole 
cosmic scheme and process also attained perfection ; that there is no place 
for individual perfection in a universe which, for example, may actually 
be ‘running down’ for aught we know? The physicists, at any rate some 
of them, are telling us that the universe is ‘running down’ physically ; but 
are we on the other hand assured that the universe is ‘looking up’ 
spiritually? Supposing that it is spiritually advancing and even ‘turning 
the corner’, is the individual's own advance so scheduled as to move pari 
passu with the total advance? That there must be a continued vital 
exchange of personal effort and ‘outside’ assistance between the two cannot 
be denied. Redeeming forces of sufficient magnitude and adequate 
influence must descend as operative 'high level' aids. And forms of 
Tantric discipline recognize and keep themselves alive to these supra- 
physical and supra-mental forces. The world can never be so bad, 
materially and spiritually, as to make those forces unavailable for the 
earnest seeker's reforming and transforming effort. 

It is here that the philosophy and practice of the Tantras deliver their 
special meaning and message to a worlti sunk low in material and spiritual 
confusion. Independent, if not alien, objectivity of the universe is a theory 
and will perhaps ever remain a theory ; but that each conscious centre, 
every appreciative individual, ‘lives, moves, and has his being’ in a universe 
of his own selection and acceptance is an indisputable fact. To him there- 
fore the theoretical objectivity of an alien universe is of much less practical 
account than the fact that he has his own universe to live and function in. 
We may call this latter the universe of appreciation and acceptance. ‘This 
implies that this universe grows in stature and brightens, or else, shrinks 
and darkens, in accordance with the individual centre's appreciative and 
reactive ratio, which, of course, varies in the same individual as also from 
case to case. The ratio means that not only is man what nature has made 
of him, but that nature is what man has made of her. The best or worst 
possible world is man's own world as determined by that ratio, so that by 
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transforming his own appreciative angle and reactive momentum he can 
transform that world suitably to his highest ideals and noblest ends. 

His own realization must therefore necessarily imply and require this 
transforming also in all dimensions. His realization, as we have said, 
requires the solution of a basic equation, ihou— That. The equation 
would admit of no solution till that brute, blind factor entering into the 
constitution both of the individual and of nature could be reduced— 
reduced not by simple negation and elimination, for it could create only 
an untenable vacuum, but by transforming the pasu in us into Pasupati, 
Jiva into Siva. Then what are bonds or limitations from the appreciative 
angle of the first must appear as forms of creative joy and fulfilment, when 
that appreciative angle is raised and that reactive index transformed into 
a vision and understanding and ecstatic enjoyment of the whole basic 
theme of creation. In other words, the whole creation must be realized as 
Siva. The equation thou=That cannot be finally and perfectly solved 
unless it is realized that all is That, all is Siva. 


SIX COROLLARIES FROM THE GENERAL POSITION 


The corollaries that follow from this general position are: First, there 
is undoubtedly enough evil, physical and moral, in the universe of our 
appreciation and acceptance. We could not create, even if we would, a 
vacuum by simply negating it or equating it to some sort of transcen- 
dental nothing. Speculatively, it is just possible that in the balanced 
economy of the universe there may be an equal subtraction corresponding 
to any addition made anywhere, so that all the positive and negative terms 
added up yield a resultant zero. But how is this to be practically realized 
as the total reduction of evil in one’s own life? Hence the compelling 
reason, the driving power (Sakti) appearing as evil must be sublimated and 
transformed. 

Secondly, Jiva has to work out his salvation, not simply by negating 
his limitations and his evil, but by so working them up that they become 
his allies, his helpers, and ultimately, his liberators. This js the principle: 
Man must rise with the aid of that Sakti which made him fall. Or, as 
Saktànanda-tarangini puts it, "The poison which Kills becomes the elixir 
of life when suitably treated and tested by the wise physician’. 

Thirdly, his own body and mind, and his whole environment, must 
be appreciated as and worked up into spiritual community and ultimate 
identity with his own inner imperishable Self (Atman). The body, for 
example, must not be looked upon as ‘flesh’ only and therefore essentially 
alien and intransigent and sinful. Look upon it as an epiphany of the 
divine Consort (Siva-Sakti), Her own vehicle for manifestation whether in 
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play or in purpose; and therefore use that vehicle for the purpose of 
realizing your identity with Divinity. Make it Her temple, fill tevery 
fibre of it with Her divine presence. Then what was toiling purpose in 
the effort will be play in divine ecstasy (ullasa) in the achievement. So 
treat and transform all the functions, including those that are commonly 
looked upon as ‘carnal’, "There is, essentially, nothing ‘carnal’ in what is, 
in reality, the "áncarnation' of Siva-Sakti. The same sublimating attitude 
and enlarging ‘ratio’ must work up and exalt our psychical being and our 
environment. 

Fourthly, neither the body and the mind nor the environment can be 
taken at their face value and worked as they are in ordinary usage. Their 
latent magazine of power (kundalini-akti must be opened up and made 
available. If the body and the mind and everything be Siva-Sakti incar- 
nate, nothing in the universe can be a mere nothing or trifle. Microcosmi- 
cally, as well as macrocosmically, all must be Siva-Sakti. Science has found 
the magazine in the atom of matter. But has it not so far touched only 
the fringe, the ‘outer rings’? Material mass is energy: this is now recog- 
nized. But the real and the whole thing is not what appears as material 
mass, so that the energy-equivalent of material mass is only ‘crustal energy’ 
or nature's stabilizing forces which maintain material things at their 
present creation level. When the foundational power (Sakti) has descended 
to the present material level, it applies the 'brake', so to say, and the 
creative momentum is in part arrested ; and it is the brake or arresting 
part of the momentum which is represented by material mass and energy. 
But the part arrested and ‘interned’ is not represented by it. That is the 
inside power and pattern of what we appreciate as matter. A unit of 
matter therefore must possess an intrinsic economy of higher and higher, 
deeper and deeper energy levels, till'the core is reached where resides 
mahāmāyā (Siva-Sakti) as mahakundalini (the great coiled power). The 
hooded serpent girdling Siva's matted locks has now been roused ; but every 
dynamic path must essay to lead the divine flow inside Siva’s matted locks 
deeper and deeper to the inmost core. 

Fifthly, the ascent of the seeker (sadhaka) must be carried up to the 
‘mystery bridge’ (setu) in order that it may first be co-ordinated and then 
integrated with the flow of divine descent. The ‘bridge’ is a necessary 
factor in the progress: it not merely connects this with that; it converts 
lower-level energy into higher and consummates it. 

Sixthly, the ascent must be made in the order of creative descent, but 
with its sign reversed. The Tantras speak of the six paths or steps 
(sadadhva). Physically as well as metaphysically, creative descent must 
Start from a condition of immensely 'massed' probability-wave function 
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which we may more simply express as unbounded potency to be and to 
become all. It is power regarded as unbounded plenum and continuum. 
What physics now appreciates as space-time-continuum is a ‘descended’ 
phase or specification of the basic continuum of power which is called 
nada, The next state must be an infinite intentness or readiness of that 
power to evolve and create. This is power as continuum ‘condensing’ 
itself into dynamic point or centre or nucleus. This condeasation, however, 
is not a process in space or in time, so that the power continuum is not 
contracted and reduced in magnitude and dimensions and does not suffer 
either in sense or in tense value when it is the dynamic point. It is a primor- 
dial causal transformation not renderable in terms in Which causation is 
apt to be expressed in our planes. Hence, paradoxically, the dynamic 
point is the perfect potential universe. This is bindu. Words in common 
parlance can never express the basic idea or pattern (hyllekha). An aspect 
of the basic pattern is sought to be expressed in Tantra by the mystic 
syllable or formula rim (mayabija). 


COSMIC DESCENT 

Do not physics and biology and psychology illustrate the principle of 
polarity (mithuna) in ultimate as well as derivative forms? There is no 
need to wonder that they do, because the whole creative process starts as 
and from polarity. We have just referred to Sakti as nada and Sakti as 
bindu. Each is partless, aspectless, though the entire process of cosmic 
‘partition’ and ‘aspectualization’ must have its possibility grounded in the 
one and ‘worked up and out’ by the other. One is the ‘soil’, and the other 
the ‘seed’ for all cosmic generation and fruition. One is the extensive or 
expansive whole of power ; the other is the intensive or concentrated whole 
of power, 

The relation of nada-bindu is, undoubtedly, one of the hardest 
hurdles to negotiate in the way of understanding Tantric principles. From 
bindu descends, next in order, the polarity of kala and varna. The former 
term, as also many others, bears an elastic and flexible meaning in the 
Tantras and Vedas, as terms or symbols meant primarily for practical or 
‘experimental’ use should. We are not here dealing with a speculative 
philosophy set in a rigid mould of logical terms. The term kalā, in the 
last analysis, must mean that aspect of Reality (Siva) by which it manifests 
as power (Sakti) for evolving universes and involving them again. It is 
the prakrti or ‘nature’ of Reality so to manifest itself. Hence Siva in 
Saiva-Sakta Agama is both transcendent (niskala) and emergent and 
immanent (sakala). It is thus clear that kala, in this ultimate sense, must 
logically precede all ‘descending movements’ of Reality. But here, coming 
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after nada-bindu, it means ‘partial’, That is to say, when we come to 
this point, the whole, the entire, veils or covers up its wholeness, as it 
were, and manifests as partials, as predicables. It is the starting point of 
differentiation. It is here that etime, space, thing, attribute, etc. are 
differentiated from an ‘alogical’ integrated whole (nada-bindu). Kala, in 
the basic sense of nature-aspect, is already implicit in nada-bindu, but as 
partial it comes after. There is no derogation from dynamic wholeness 
and perfectness in nada or in bindu; but in kala, as here derived, all 
gradation and gradualness (all ascending and descending series in the 
cosmic process) have their possibility of appearance. This possibility can 
be viewed in two ways—as object and as index or ‘sense’. An object itself 
and the sense (sign or index of the object)—this is how the polarity 
principle appears when we come to partials. - 

But this does not mean that we have been already landed in the 
‘concrete’ (sthüla) universe of our own acceptance. That is yet a far cry. 
In kala and varna we are still in a ‘prototypal’ region (para it may be 
called). Varna, here, does not yet mean ‘letter’ or ‘colour’ or even ‘class’, 
but only the 'sense' or the 'function form' (natural spanda we may call it) 
of the primordial object projected from ‘perfect activity’ (bindu). Varna 
would mean therefore the characteristic measure-index (number, magni- 
tude, etc. as rendered by us) of the function form associated with the 
object. Lower down, this may appear as ‘chromosome number’, ‘proba- 
bility function’, ‘atomic number’, etc. In this primordial sense, varna sets 
and rules the order and harmony in creation. 

Then, in the subtle (suksma) or vital plane, this polarity manifests 
as tattva and mantra. The primordial object with its conceptual or 
mathematical function form is not.yet a ‘picturable’ thing, not yet a localiz- 
able entity that can be ‘rounded up’ and seized upon as this, and not that, 
rendering a sufficiently categorical account of itself for the purpose of 
definition and usage. 

The concept of kala and varna as logically prior to and transcending 
the concept of éattva and mantra is, no doubt, a particularly hard nut to 
crack ; but it is noteworthy that new physics too in her newest theoretical 
ventures has found herself confronted with an analogous conceptual 
impasse. She has been able to ‘crack’ the hard atom, but her conception 
of ‘wave packet’ electron and of the wave itself as being a wave of proba- 
bility, and many a vital postulate and conclusion incidental to her present 
theoretical position, have certainly rendered her ‘physical’ entity, mathe- 
matically quite reasonable and consistent though it be, very nearly a 
conceptual impossibility. But does it mean that it is in reality a non- 
entity, not a fact in nature but a mathematical fiction? No. It means only 
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that there is reality transcending our conceptual limits, that there are facts 
beyond our perceptual frontiers. As we work up from our own level to the 
realm of reals, we are bound to cross frontiers one after another; and as 
we do so, we come across postures and, measures of the real which strike 
us not merely as novel, but as astounding and baffling. 

Shall we, then, be surprised to know that what was to our understand- 
ing only ‘cosmic dust’ or ‘cloud’ in the higher stage, ‘gathers’ itself into 
things of definite shape and function when we descend to the stage next 
below? Kala, as we have seen, is cosmic ‘partial’ that has not yet parted 
itself from the cosmic whole, and varna ‘element’ or ‘elemental’ (varna= 
matrka=matrix) of cosmic function that has not yet differentiated itself 
from the cosmic ‘integral’. They are therefore terms and conditions in a 
general cosmic equation which has not yet solved itself understandably, 
They are there, but we cannot as yet definitely assign distinctive sets of 
value, that is, we do not yet know the characteristic of each, its own appro- 
priate formula. When we do, we come to the realm of (attva and mantra. 
The term tattva, like kala, is used in an elastic sense ; but here it means a 
‘thing-in-itself’ as this or that, and possesses therefore its own distinguish- 
ing characteristic. It is the thing or event regarded as inherent principle, 
the radix of relations, as distinguished from reactions due to varying 
incidents or accidents of cosmic exchange. Associated with it is there its 
own appropriate function form, its own basic formula, its ‘natural name’ 
(mantra). Now, the general cosmic equation has displayed to us the 
underlying principles—the characteristics of its terms and the shapes of 
its conditions, We are, however, still in the realm of dynamic (Saktiriipa) 
being and becoming. The universe of appearance, the universe of our 
acceptance and convention, the chayjiriipa (as Sri Candi puts it), is not yet. 
With the emergence of this, we have the third and last polarity—bhuvana 
and pada. Bhuvana is the universe as it appears to apprehending and 
appreciating ‘centres’, such as we are, and, accordingly, it greatly varies. 
It is governed by reactive ratio. Pada (padyate anena iti) is the actual 
formulation (first by mind reaction and then by speech) »f that universe 
in accordance with the ratio that subsists relevant to a given ‘centre’. 


SPIRITUAL ASCENT 


At this level the cosmic descent apparently stops. And as it stops it 
stabilizes its incalculably great, gathered momentum. So that incalculably 
great power is latent, ‘coiled up’, in the tiniest thing of creation, not to 
say of the self-conscious Jiva. What was in ‘That’ is really in ‘this’ also, 
that is, the whole undiminished glory of cosmic life and consciousness, joy 
and harmony. This is what is meant by citi or cit-fakti pervading (vyapya) 
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all creation. She has 'involved' Herself in this plane of bhuvana and pada. 
A ‘centre’ living and functioning in that plane must essay to ‘evolve’ to 
perfection what has been thus involved. By completing its evolution it 
can work out'the realization of its inherent perfectness or divinity. For 
this, it must be able to revérse the gear of the whole working apparatus, 
individual as well as environmental. In other words, ascent must be made 
from the reactive plane of sense experience and expression (bhuvana and 
pada) to the dynamic realm of inherent principles (tattva) and natural 
‘function forms’ (mantras, yantras, and tantras); and from these to the 
highest level of cosmic partials and matrkas (kala and varna) which together 
weave a grand, seamless pattern of cosmic harmony. This is the positive 
or upward evolving sense of the sadadhva as distinguished from the nega- 
tive, downward involving sense. It has been said that one who knows 
sadadhvà knows all in Tantra. 

From ‘partials’ and matrkas one must press forward into the unspeak- 
able mystery beyond—the mystery of bindu and nàda. Here is the wonder 
of the partless and measureless in the travail of giving birth to the still 
united ‘twin’—partial and measure. It is the setu or link connecting 
supreme experience in which magnitude (pada) and measure (mātrā) are 
‘absorbed’, with another posture of that experience in which they 
‘recognize’ each other, though as yet held in each other's close embrace, so 
to say. ‘Tantra, Upanisad, in fact all types of mystic experience, thus 
speak in symbols and parables: there is no help. ‘Trace the curve of any 
vital concept (e.g. guru — spiritual guide) from below upwards till the apex 
is reached: (1) guru as embodied, physically and mentally, and his prayer 
and worship ; (2) guru as tattva or principle,-and his bija mantra ; (3) guru 
as the kala (aspect) of Siva as liberatpr, and as Sakti operative as varna 
(matrkà) ; (4) guru as combined nada-bindu ; and (5) guru as nada-bindu- 
kalàtita (transcending the three) and therefore the Absolute. The 
sadhaka’s own self is to be ultimately equated to That. 


e SUPREME EXPERIENCE 


So we have somehow a dual aspect of the supreme experience— 
Parama Siva—niskala and sakala, as they have been called. The former 


is experience or consciousness beyond nada-bindu-kala (the primary trika - 


or triad) and all their derivatives as shewn in the ‘six steps’ (sadadhvi). 

The latter is Siva as His own divine nature (Parama Prakrti or Para Sakti) 

to be and become all. In Srividya (the type of Tantrika doctrine on which 

we are especially working here for the sake of brevity), the supreme con- 

sciousness is often called ‘Tripura, which term literally means what is prior 

to (pura) or beyond the three. Even the word Candika has been taken to 
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mean (e.g. in Bhuvanefvari Samhita) the Aksara Brahman Itself of the 
Upaniads (the Reality that never recoils or relents), the fear of whom 
keeps Time itself flowing for ever, the Sun and Fire, Indra, the chief of 
the gods, and Death going their appointed rounds, and so’ on. Tripura 
and Candika, in this ultimate sense, must therefore be Siva’s own divine 
nature (prakrti) to be and become all. 

Siva associated with His own nature, which is perfect, is Godhead 
(Paramesvara). As such there is fivefold expression of His perfectness— 
absoluteness (svatantratà), eternality of being (nityata), eternal self-satisfac- 
tion (nitya-trptata), supreme sovereignty and omnipotence (sarva-kartrià), 
and omniscience (sarvajfiatà. As and when that divine nature is involved 
in creative descent, Her own perfectness is ‘veiled’ or limited, and this 
gives rise to the five ‘contracting factors’ (katicukas) corresponding to the 
five ‘perfections’. They are respectively called niyati (determining or 
binding factor), kala (the ‘tense’ factor), raga (desire or appetite factor), 
kala (power delegated and ‘parcelled out’, so to speak, the devolving factor), 
and avidya (the ‘ignoring’ or veiling factor). 


THIRTY-SIX PRINCIPLES OF SAIVA AGAMA 

Saiva Agama traces the devolution of the ultimate Reality (which is 
Siva =Sakti=Siva’s own nature) through thirty-six forms or principles 
(tattvas) as they have been called. We have dwelt at some length on the 
‘six step’ scheme (sadadhva), but this one is more elaborate and more 
common. Working from down upwards we meet the familiar twenty-four 
tattvas of the Sarmkhya, reaching the ‘peak’ in Prakrti (which is the 
equilibrium plane of the three cosmic factors of presentation, movement, 
and veiling) ; below this plane we meet, of course, three ‘stages’ in which 
the three factors, never in dissociation though they may be, respectively 
prevail—sattva, rajas, and tamas, yielding the three ‘inner instruments’ of 
buddhi (understanding), ahankara (apperception or self-reference), and 
manas (apprehending and desiring). Beyond Prakrti is Purusa as individ- 
ual soul (Jivatman), also sometimes called citta, appreciating and reacting 
to the ‘pulsations’ of Prakrti. The individual is subject to the five ‘restrict- 
ing factors’ we have mentioned above. He is thus apürna (imperfect). 
These five factors are therefore above him. And he must work up so as to 
outgrow them. Next in order comes Maya which not only ‘measures out’ 
all that is held by and within her, but is primarily responsible for the non- 
realization of the fact that the creation (jagat) is in reality Siva-Sakti.. She 
makes the world appear as other than Brahman. All knowledge, all percep- 
tion within the net of Maya is therefore impure (a$uddha), and in that 
sense, unreal. Above and beyond Maya is Suddha-vidya (the realm of pure 
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knowledge and principles). In this, and at the base of this, is I¢vara, the 
Lord of creation, who ‘appreciates’ and ordains all as ‘this’ (idam). , Here 
we reach the root of any act or process of ‘objectification’ and of egression. 
The same isvara-tattva regarding a]l as ‘I’ (not to be confounded with the 
‘inner instrument’ of ahankara we met before) is the root and pre- 
condition of any act or process of ‘subjectification’ and of ingression. As 
such, He is sadasiva-tattva. Next comes Sakti which combines the two 
roots of idam and aham and contains in Herself all that may ‘shoot out’ and 
evolve. She is Siva’s own desire (kāma) to be and become. Sakti-tattva is 
what projects, subjectively as well as objectively, everything as nada, bindu, 
and kala, and again absorbs all into Her. Sakti as identified with Siva is 
the first and final Principle. It is Parama Siva as Absolute. 


SAKTI AND TANTRIKA REALISM 

The precise nature of the identity of Siva-Sakti has been a matter of 
considerable metaphysical discussion. Bhaskararaya, Ramesvara, Laksmi- 
dhara, and other writers and commentators have stoutly defended the non- 
duality of Siva and Sakti vis-a-vis the Mayavada position as regards Brahman 
and Its Maya. Sakti is distinguishable from Siva only in theoretical and 
conventional analysis, but in realization She is identical with Siva. Hence, . 
if Siva is sat (Being in itself), Sakti is sati (Being in itself as power to be 
such) ; if Siva is cit (pure and perfect Consciousness), Sakti is citi (Con- 
sciousness as power) ; and if Siva is ananda (perfect Bliss), Sakti is parama- 
nanda-sandoha-riipa and paramananda-lahari (the very soul of ananda 
and its ‘wave’ of absolute play). If Siva is Brahman, She is Brahmamayi. 
Should this relation be called advaita (non-duality) or not? We can only 
repeat what the Mahanirvana Tantra says on this: ‘Some say it is advaita, 
others dvaita; but in reality it is dvailadvaita-vivarjita—neither the one 
nor the other’. It is beyond the reach of measure and nothing numerical 
can pertain to it. 

As to the ‘illusoriness’ of the world appearance, the position is that the 
question does got arise on the principles as enunciated above. Even the 
‘appearance’ (chaya) is She and none other, and it is only by a dispensable 
convention, a certain form of definition and notation only, that one can 
maintain a dialectical hiatus or opposition between the world and reality. 
In reality the world is Siva-Sakti, and it is wrong to think that the one is 
not the other. The object of realization in Sakta Tantra is to prove that 
the relation is first an equation and that the equation is ultimately an 
identity ; the proving is not by ‘purging’ and ‘emptying’ one or the other 
relevant term, but by a method of perfecting, and realizing one into the 
integrated whole of the other. Niskala or pure Consciousness is the 
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changeless background, and the changing world is Its own show by Itself 
as Sakti to Itself as Sakti. 

This prepares the ground for the pre-eminently practical and essen- 
tially realistic and synthetic approach pf Tantra. Action, »devotion, and 
knowledge—all these must be harnessed intó the service of the supreme 
object the sadhaka has in view. And the paths must be varied suitably to 
varying steps and stages of competence and temperament, Not only the 
paths, but even to some extent the principles are varied also, but always 
keeping within the basic framework necessary for working out complete 
realization. The path, Saiva, Sakta, Vaisnava, or whatever else it be, if 
followed with faith and courage, devotion and vision, will itself lead the 
way to the clarification of the principles and their harmonic integration. 
It will show how the divergent paths all meet at last, how the varying 
principles approach and blend into a final synthesis. And the appeal of 
the Tantras is not for the individual only: it is an all-dimensional com- 
prehensive appeal for all seekers’ societies toiling into the higher realms of 
power, light, and perfection. 
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PHILOSOPHY AS A WAY OF LIVING 

HILOSOPHY in India is not mere, speculation but a way of living. 

Nor is philosophical speculation only a systematization of concepts and 
theories. Indian philosophy is also the quest both of an immediate 
experience of reality and of an achievement of the good and just life. 
Again, the good man and the good society are nourished in India not by 
ethical and social, but by mystical and trans-social, doctrines and ideals. 
Metaphysics thus becomes the law of man's social living. Humaneness, 
benevolence, charity, tenderness, and even love can be best fostered on 
the basis of the realization of the supreme worth of the fellow-man, which 
essentially requires for stability also the sense of worth of the universe, 
totality or whole transcending nature, man, and society. ‘This mystical 
notion alone can effectively sustain perennial, self-transcending human 
love, devotion, and enthusiasm. The fellow-man is too full of defects of 
character, and society too full of imperfections, injustices, and cruelties, 
to elicit man’s unbounded love and service. It is the infinitely vast 
universe or whole, of which all beings, nature, and society are inseparable, 
organic parts, that can be the ultimate source of man's love and sharing, 
which must in the last resort be grounded on convictions regarding the 
nature of self, non-self, and the universe or whole. Thus do human alle- 
giances and enthusiasms towards fellow-individuals and society imply and 
involve initiation into the deeper mystery of the beyond-human and 
beyond-social. 

Indian ethical systems are thus built on the foundation of meta- 
physics, and Indian doctrines and symbols all invest morality with 
rich, trans-human meanings. The ‘scientific’ interpretation of the evolu- 
tionary march ef organic life and mind cannot be soul-stirring and enthrall- 
ing, nor elicit enthusiastic service, as it lacks identification of the cosmic 
goals with human values and purposes, without which the cosmic process 
cannot shed its bewildering immensity, insensibility, and alienness. It is 
the prerogative of man to criticize, evaluate, and direct both organic and 
human evolution ; he imports into evolution both control and direction 
by his own scale of values. Now, man derives values and norms not from 
the world stuff nor from the cosmic process, but from within his self and 


its relation to other selves and to the cosmos. Thus it is metaphysical 


notions and values that conserve and elevate his dignity in a fathomless 
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universe, and inspire and energize him for his tasks of control of the evolu- 
tionary, forces and of intellectual and moral adventure, in spite of his 
natural finitude and limited span of life., Metaphysics and religion both 
import beyond-human meanings to the evolutionary process znd encourage 
mankind to evaluate, order, and direct it as frequently as it suffers defeat 
at the hands of nature. Such meanings and values make man indeed a 
creator and a participator in the: immortal life, and evolution in the 
universe no longer holds any terrors for him. 


FOUNDATIONS OF MORALITY EXAMINED 


Modern humanism replaces the deity not only by nature, but also by 
society, and seeks to elicit man's supreme selfsurrender and sacrifice, 
although such devotion is too often restricted to the 'cause' of the country 
or nation—that ‘mortal god' to which he owes his livelihood, peace, and 
defence—in times of crisis, and to blind conformity to established laws, 
customs, and institutions in times of peace. In each case society, taking the 
place of the ‘immortal God’, plays havoc with man’s deeper non-collectiy- 
istic feelings, consciences, and values, Similarly, a mere ‘social’ or ‘moral’ 
meaning attached to the brotherhood of nations or commonalty of fellow- 


and non-self, which is the introduction of metaphysics into society. The 
notions of the organic perfectibility of man and the brotherhood of a free 


? 


immanent in all sentient creatures, and inspiring the enlightened creature 
(Bodhisattva) to serve all. This idea has supplied the staying power of 


edge cannot give man unbounded feelings of love, sharing, and solidarity, 
but, that he must take recourse to spiritual contemplation. (dhyana, 
samādhi), cultivate wisdom (prajñā), and practise the moral precepts Gila) 
of non-violence and compassion, among others, as formulated by Buddha. 
The goal of Mahayana perfection is expressed in the following memorable 
words by Aryadeva: ‘Those who feel only for themselves may enter 
nirvana, but the aspirant to Buddhahood who feels for the sufferings of 
his fellow-creatures as though they were his own, how can he bear the 
thought of leaving his fellow-creatures behind, while he himself is making 
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for salvation and reposing in the calm of nirvana? Nirvana in truth 
consists in rejoicing in others’ being made happy, and sarmisüra means not 
feeling happy. Whosoever feels a universal love for his fellow-creatures will 
rejoice in conferring bliss on them and thus attaining nirvana’. The above 
is but the amplification and efrichment of the ancient Hindu metaphysical 
tradition as expressed in the Iía Upanisad and the Bhagavad-Gita: ‘He 
whose self is integrated and harmonized by yoga sees the self abiding in 
all creatures and all creatures in the self; everywhere he sees the same’, 
On the basis of his apprehension of non-duality, he overcomes ignorance 
and sorrow, attains peace, and never suffers degradation. On the moral 
plane, man, after the realization of oneness of understanding or equality 
in life with all sentient creatures, experiences a profound joy and absolute 
compassion, from which well forth infinite sharing with and service to the 
world. On the other hand, he achieyes the supreme detachment and 
freedom of the Homo universus (Visvatman) from whose nature the various 
passions and dispositions of unrighteousness and separatism have been 
completely eradicated. The culmination of yoga in Indian thought and 
practice is the adoption of the rule of identity in life that leads to instinc- 
tive happiness at the happiness of others and instinctive pain at the pain 
of others. 


MYSTICAL APPROACH TO UNITIVE LIFE 


The stages of mystical progress may be indicated on the basis ‘of the 
well-known $lokas in the Bhagavad-Gita (chapter VI) as follows: the 
all-pervasiveness of knowledge or of self; the sense of equality of life 
rooted in the pervasiveness of self-knowledge ; the life of detached and 
passionless altruistic devotion and service to all creatures; the realiza- 
tion of the absolute and the transcendental Divine that is immanent in 
the self and in all existence, sentient and non-sentient ; and, finally, 
the consecration of life with all its activity as service to the Divine imma- 
nent in all sentient creatures ; and at the same time the identification of 
a life of profound silence with the non-dual, undifferentiated, uncondi- 
tional, and peaceful Absolute. 

From the metaphysical establishment of oneness with the whole 
current of life and consciousness proceeds all creative spontaneous morality. 
The highest adept (yogin) described in the Bhagavad-Gita is one who, on 
the basis of his identity with all sentient creatures and the identity of their 
happiness with his happiness and of their pain with his pain, serves every- 
body with compassion (anukampa). Kierkegaard has recently given a 
similar interpretation of Christian love as an interest in the true or eternal 
welfare of all other creatures. In loving ‘the man one sees’, regardless of 
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merits and demerits, we not merely fulfil the divine command which is 
the law of our nature truly understood: in doing so we also love God in 
the truest and highest sense, through a sharing of His love for man. ‘From 
the Christian standpoint to love men is to love God, and to love God is 
to love men ; what you do to men you do to God." Mystical contempla- 
tion, Eastern or Western, demonstrates that the highest morality is reached, 
‘not through repression and asceticism, but through the: way of unitive 
knowledge or communion, fused with love, compassion, and sympathy that 
imply positive self-transcendence, power, and service. With unitive con- 
sciousness and elimination of ¢go-centric impulses and desires all human 
activity becomes moral per se, spontaneously conducive to the good of all, 
the distinction between egoism and altruism, rightness and wrongness 
altogether disappearing. Man becomes totally unimpeded in his impluses, 
thought, and behaviour; he is beyond moral and social imperatives. Yet 
he can do no wrong, as all the while he is merged in the unitive conscious- 
ness, and, when engaged in action, is really inactive or has no separate 
action of his own. Such is the Indian conception of the liberated man of 
wisdom (jivanmukta). Similarly, in the Mahayana Buddhist conception 
the Bodhisattva is the great Healer, who loves and serves for the sake of 
love and service on the basis of profound detachment and understanding 


in essence one (yah sarisaras tat nirvanam). It is contrary to reason to 
imagine that the one lies outside the pale of the other and therefore that 
We can attain enlightenment after we have annihilated or escaped the world 
of births and deaths. ‘If we are not hampered by our confused subjectivity, 
this our worldly life is an activity of nirvana itself? ‘All sins transformed 
into the constituents of enlightenment! The vicissitudes of sanisara trans- 
formed into the beatitude of nirvana! 


In The Perennial Philosophy Aldous Huxley speaks of three forms of 
modern higher idolatry as corrosive of human culture and progress, viz, 
technological idolatry, the most ingenious and primitive of the three, that 
attributes human redemption and liberation to material goods ; political 


organizations for that of gadgets as abolishing all human unhappiness and 

evils; and finally, moral idolatry that is the Worship not of God but of 

human ethical ideals in Which the acquisition of virtue is treated as an 
* Kierkegaard, Works of Love, p- 309. 


* The quotation is from Vasubandhu. See Y, Sogen, Systems of Buddhist Thought, p. 280. 
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end in itself and not as a means—the necessary and indispensable condi- 
tion of the unitive knowledge of God. Aldous Huxley thus comments on 
the last form of idolatry: “The idolatrous worship of ethical values in 
and for themselves defeats its own object—and defeats it not only because 
there is a lack of all-round development, but also and above all because 
even the highest forms of moral idolatry are God-eclipsing and therefore 
guarantee the idolater against the enlightening and liberating knowledge 
of Reality’. s 

His distinguished brother, Julian Huxley, while regarding technical 
and political idolatries as disastrous modern errors, considers, however, that 
communion with the Divine, which moral idolatry obscures owing to man's 
narrowness and projection of his limited joys and sorrows, frustrations and 
fulfilments upon the infinite universe, is scientifically ‘unproven’ and thus, 
presumably, cannot provide the basis of any scientific ethics. 

Not only the mystical, but also the traditional ethical view in India on 
this point, is in agreement, however, with Aldous Huxley's position. Sankara 
in his Viveka-cüdámani (11) clearly states, ‘Action is for the mind's purifica- 
tion, not for the understanding of Reality. The realization of truth is 
brought about by discrimination, and not in the least by ten millions of 
actions’. In the same key, the great Chinese teacher of the Chan school of 
Buddhism observes, ‘Knowledge—this one word—is the fountain-head of all 
mysteries'? The highest state of human consciousness, in which the self is 
completely absorbed in the vast numinous mystery of the non-self, maintains 
an ethical neutrality ; for ethics belongs to the lesser reality of the human 
whole. It must be pointed out that the emphasis on moral obligations is 
absent from most ancient codes of morality, and has become prevalent in 
Europe only since the nineteenth century, the age of reason and ethics, 
which has also witnessed the lapse of the religious attitude. Kant has been 
the leading force in the establishment of the supremacy of the moral 
view-point dissociated from religious conceptions. Both metaphysics and 
religion, particularly in India and China, eschew all traces of sentimentality 
and the attachment of the code of morality to doctrinal principles. In post- 
Kantian thought in the West, the Hegelian, Marxian, and totalitarian ethics 
ultimately eclipsed the freedom and self-realization of the Kantian ethical 
individual and tended to subordinate spiritual values to a rigid moral, cul- 
tural, and economic determinism. Yet the Kantian delimitation of the 
autonomous spheres of religion and ethics still holds good in contemporary 
Western thought. Recently, however, Western ethicists have turned to the 
philosophy of intuition of Bergson and Croce and to the existence theory 


? See Fung Yu-lan, The Spirit of Chinese Philosophy, XIII and XIV. 
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of Kierkegaard and Heideggar ; but, as Northorp shows, ‘what they actually 
provide is neither a genuine religion of intuition of the Oriental type nor 
a genuine religion of doctrine of the theistic Western type but a muddled 
confusion of both’. In Oriental religion turiya, Brahmans nirvana, Tao, 
and Zen, which are all kindred conceptions, denote a phase of conscious- 
ness which rises above every sort of flux or motion, and which is charac- 
terized by a complete cessation of sensations, ideas, and concepts and the 
absence of the subject-object relation. The classical description of the 
'transcendental' intuition (turiya) is given in the Mandükya Upanisad: 
‘The wise think that turiya is neither that which is conscious of the internal 
(Subjective) world, nor that which is conscious of the external (objective) 
world ; neither that which is conscious of both, nor that which is a mass of 
all sentiency ; neither that which is simple consciousness, nor that which 
is insentient. It is unseen, unrelated, incomprehensible to the mind, 
uninferable, unthinkable, indescribable, essentially of the nature. of 
consciousness constituting the Self alone with no trace of the conditioned 
world, the peaceful, all bliss, and the non-dual. This is the Self, which 
is to be realized (through meditation)’, With such realization, the sage 
not merely attains complete wisdom, freedom, and detachment, but also 
a profound identity of self with all creatures of the world. He practises 
non-violence to all creatures and becomes quiet, devoid of conflict between 
right and wrong, of ignorance and sorrow, and of discrimination between 
himself and the creatures of the universe. Such is the silence of the 
universal man in mind, word, and deed. 


THEISTIC AND NON-THEISTIC SCHOOLS OF MYSTICISM. 


profounder than society and morality. The great Whole, the mystic’s 
macrocosm, combines science and Speculation, knowledge and apprehension, 
fact and ideal, physical happening and Spiritual purpose. It not only safe- 
guards him against all possible fears, anxieties, and darkness of the mind, 
giving him the most complete security of childhood experience, which Freud 
regards as the primary psycho-biological function of religion, but also 
unfolds the mind's limitless possibilities in relation to fellow-men. Out of 
both theistic and non-theistic unitive understa; 


* Northorp, Logic of the Sciences and Humaniti, 79-385. 
* Jivanmukta-Gita, 2, 6, 8, 99. AM aA 


A 
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embraces all sentient creatures in the vast universe and harnesses most 
effectively the human will and capacity for individual fulfilment and\moral 


perfection and the achievement of human solidarity. 
* 


MEANS TO MYSTIC CONSCIOUSNESS 

The means to maintain unitive consciousness in life and action are 
fourfold: (1) the way of action with non-attachment grounded on the 
realization of the presence of the universal Self or God in every sentient 
creature (Karma-yoga); (2) the way of metaphysical knowledge or under- 
standing of this unity (Jana-yoga) ; (3) the way of elevated contemplation 
for direct and intuitive apprehension of this unity (Raja-yoga) ; and (4) the 
way of devotion to and feeling of the immanence of the universal Self or 
God through prayer and worship (Bhakti-yoga) Sometimes the above 
means are regarded as following one another in succession in spiritual pro- 
gress and perfection ; but at the same time, since man cannot always continue 
in the same state of consciousness, he takes to mystical contemplation, wor- 
ship, metaphysical discrimination, or social action as he chooses according 
to his temperamental make-up or circumstances in life. "Thus he becomes 
the perennial yogin—‘like a lamp in a windless place that does not flicker’ 
or ‘that shines inwardly as when placed inside a jar. —whether he is in medi- 
tation or in action. 'Action is true worship when it serves the creatures of 
the world in whom the Divine is immanent ; inaction is true worship when 
it is the profound silence or unitive contemplation’, says Sankara.* Similarly, 
in Mahayana thought the Bodhisattva, in spite of his unceasing activities 
of beneficence, succour, and relief of the sorrows of mankind, is completely 
detached and passionless. Asaüga in his famous hymn to the Bodhisattva 
sings, “Thou art free from every obstacle, thou hast mastery over the whole 
world, O muni (sage), thou occupiest all the knowable with thy knowledge. 
Thy thought is liberated. Thou hast impassivity, thou hast no attachments, 
thou art in mystical communion (samadhi). Night and day thou watchest 
over the world. Thou art given over to the great Compassion. ‘Thou 
seekest only salyation’. 

Since the publication of the well-known works of William James and 
Leuba, Western scholars have been apt to view man’s intuitive transcen- 
dental experiences as somewhat abnormal and single-tracked. This view 
is due, to a great extent, to the exclusive attention paid in the West to the 
Systems of discipline, coritrol, and 'repression' (nirodha) of the impulses and 
desires as described in the Yoga system of Pataüjali, to the neglect of the 
'spiritual practices' in respect of the training and expansion of altruistic 


° See the writer's Theory and Art of Mysticism. 
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smotions that are also largely practised in the Orient. In Buddhaghosa’s 
Visuddhi-magga there is a detailed description of Buddhist methods of con- 
templation (jñāna and yoga) by which man, calming the passions and 
transmuting the false mind of life and death into the clear :ntuitive mind, 
makes this the starting point for its concentrarion upon, and inundation of, 
the universe with benevolence compassion, sympathy, and happiness. His 
constant prayer is that all creatures of the world may be friendly, healthy, 
and unharmed, and may live in bliss and become free. We read in the 
Metta-Sutta, ‘Asa mother, even at the risk of her own life, protects her son, 
her only son, so let there be goodwill without measure between all beings. 
Let goodwill without measure prevail in the whole world, above, below, 
around, unstinted with any fecling of differing or opposing interests’, If a 
man remains steadfastly in this state of mind all the time he is awake, then 
is come to pass the saying, ‘Even in this world holiness has been found’. 
Thus the mind reaches successively the pure consciousness of infinite 
space (sky), of joy, and of void. Each successive level or sphere of cosmic 
consciousness, ‘formless’ and ‘supra-mundane’, brings to the adept its own 
depth, subtlety, and mystery of infinitude, ‘just as cotton and silk textures 
vary in fineness and softness of wear although the size of the woman's cloth 
remains the same’. The metaphysical concept of beauty, infinite space, 
joy, and void seem to be correlates of the unbounded feelings of benevolence, 
compassion, sympathy, and serenity respectively.” Remaining constantly 
and steadfastly in an attitude in which he fills the world with benevolence, 


the adept acquires a new sense of the worth of sentiency. Perfecting himself 
in the ‘divine’ emotional ecstasies (Brahmavihara) or ‘infinite’ sentiments 
(appamanna) of benevolence, compassion, and sympathy, he prepares himself 
for the practice’ of serenity or equal-mindedness that is the threshold of 
nirvana.’ The Bodhisattya’s life is humane and compassionate, but his mind 
is serene through his profound ecstasy and experience of the unreality of the 


ence—even-mindedness (samata), joy, and establishment in truth in the 
Upanisads and the Bhagavad-Gità. The Lankavatara-Sütra warns: 
Abide not with dualism, 


Carefully avoid pursuing it, 
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One in all 

AII in One « 
If only this is realized, 

"No more worry about your not being perfect. 


In the Anguttara-nikaya, the disciple asks, ‘We carry on life with 
different attitudes, Which mode of life is the best?’ The teacher replies, 
‘Reverence is eternally dynamic. One who lives a life of constant activity 
acquires the supreme knowledge of Reality’. 


MYSTICISM AS A FORCE IN HUMAN PROGRESS 

Man reaches his highest moral stature when his identity-feeling, joy, and 
reverence reflect themselves in his relations to the external world through 
a more sensitive, universalized conscience in terms of complete acceptance, 
peace, and transcending compassion or love. Such is the indispensable con- 
tribution of the mystical consciousness to the elevation of moral standards 
and the peace of the universe through the discipline and direction of human 
nature for human progress. The destiny of man, the microcosm, is linked, 
no doubt, with the law of the inter-stellar spaces and immensities of the 
macrocosm. But man must accept and appreciate it within the circumscribed 
fold of duties and obligations of his lesser, social macrocosm. His enlarged 
knowledge and intensified love lead to expanded sharing and service, 
strengthen his fight against misfortune, disease, ignorance, and poverty— 
both the handicaps of nature and the defects of his social organization— 
and, indeed, invest ethics with an indescribable purity and mystery, an 
overwhelming numinous significance. Widely practised, mysticism is the 


impulsion of any future evolutionary advance of man. 
. 
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T HERE is an idea in vogue that philosophy is the exclusive business of 
. a learned few and that the common man has no access tó it. Ouspensky 
was not unjustified in his fling that it is nothing but ‘self-satisfied dialectic, 
surrounding itself with an impenetrable barrier of terminology unintelli- 
gible to the uninitiated’, The hyper-critical literature which goes under the 
name of philosophy sharpens reason and intellect like a razor blade that they 
may cut through all propositions. But it does not solve life’s problems or 
give peace. On the soil of India, side by side with the feats of logic and 
the incisive polemics of learned controversialists, there is a stream of thought 
developed by and preached among the masses—thought which looks at 
the problems of life from a higher altitude than pure reason. There is a 
mystical popular philosophy side by side with the critical scholastic 
philosophy. 


FOLK MYSTICISM AND FOLK POESY 

If philosophy is to solve the problems of life, it must occupy the life 
of the people ; and its elements must be drawn from all that is vigorous 
and creative in man. His emotion and will are faculties ‘no less powerful 
than reason ; and all these must blend together if philosophy is to fulfil its 
mission. 

Hence a people’s philosophy does not express itself in dry prose, but 
seeks the medium of colouyful poetry which is the natural and earliest 
vehicle of human expression. The utterances which rise from the. heart 
must correspond with the rhythms of the heart. From the nursery the 
child is delighted in rhymes; and in later life songs give vent to the 
deepest emotions. Since reason is only a tool to enunciate and explain 
the truth that flashes directly before a glowing imagination, it is in verse 
that fundamental experiences are proclaimed. This intuitive revelation 
of truth is known as mysticism ; and its instruments being feeling and 
emotion, it is aptly recorded in poetry. The philosophy of the Indian 
people is embedded in their folk poesy and folk mysticism which can be 
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a complete and consistent texture in which al! the parts are pervaded with 


the pattern of the whole. i 


: REALIZATION AND UNDERSTANDING 

Popular philosophy starts with the assumption that truth which is 
beauty and joy is a thing for realization, not for understanding. Reality 
is never revealed to reason. It is revealed only when the subject achieves 
complete identity with the object; and this identity is achieved only by 
means of emotions that are elemental in man. Hence love succeeds where 
intellect fails. As the Sufi saint-poet would put it: it is not aql (intellect) 
but ashq (love) that shows the true tariga (path) for identity. Or, as the 
Sahajiya lyricist would say, it is the path of nature, the Sahaja way, lighted 
by simple emotions of the heart. This road is not for high-browed scholas- 
ticism or dialectical acumen which rests satisfied with the jugglery of words. 
As Kabir, the great plebeian philosopher of the middle ages, sang: 

Reading and reading they have become stone, 
Writing and writing they are now bricks, 
Their heart has no place for a drop of love. 

A halfliterate peasant would babble out the truth while learned 
savants gloat over their dialectic. The language of the commoner is like 
‘a flowing stream’ ; the language of the savant is a ‘stagnant well’. Like 
life-giving water, spiritual illumination ‘never rests high, it goes down’. 

There is a story that a Baul, a plain unvarnished naturalist, was once 
given a scholastic exposition of some texts of the Vaisnava philosophy. As 
the interpreter finished his discourse the listener blurted out: 

Alas, a jeweller has come into the flower garden! 
He appraises the lotus by rubbing it on his touchstone. 

Truth, like a flower, is to be enjoyed with emotional insight, it cannot 
be appraised by logic. : 


PRAGMATIC APPROACH 

The philosophical songs of the people, e.g. the verses of the Sufis, 
of the mediaeval saints, and of the Sahajiyas are all marked by a naive 
spiritual fervour and by a frank admission of the pragmatic needs of life, 
and not by any abstract metaphysical speculation. There is a clear affir- 
mation that truth is not outside life. The popular philosophers cut the 
chains of introspective analysis and soar high on the wings of lyrical ecstasy 
like birds whistling their notes in the wide expanse of the horizon. 

On this philosophy the people were deeply fed and nurtured. It is 
not confined to a few chosen saints.rising and preaching now and then, 
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nor to some sects bound by rituals or theology. It is spread over the 
entire society of the villages; the yatra or rural opera, the kavi or the 
minstrelsy, the nursery rhymes, the festive chorus, all bear the same touch. 
Poets, not introduced to letters, appear in plenty, and compose and sing 
themes of spiritual love of abiding interest; They have no pretensions 
to any standard education or to any literary technique. Yet their songs 
penetrate into the soul and lift it above the inertia of daily routine. 
> 


FROM BUDDHA TO THE SUFIS 
. The popular philosophy of India began from the time of Buddha 
Whose gospel gave a new status to the commoner. The songs of the Pali 
canon are as rich in their emotional appeal as in their dialectical content. 
They are nearer to the feelings of the people than their Brahmanical 
predecessors. Buddha preached the doctrine of salvation through love 
which lies in the hearts of all men, ice. through nature’s own way: 


As mother saves her only son with her own life, 
So among all beings grow your limitless love 
Through space far-flung be your amity— 
High above, down below, all around—without rest or spite, 
. Standing, walking, sitting, lying, till you are asleep 
To rest firm in amity ; this is Brahmavihara (roaming in Infinity). 
: —Suttanipàta, I. 8. 7. 


.. The popular saints of the Jains, of the Bhagavatas, and of the Saivas 
carried this tradition forward. They decried all differences of caste, voca- 
tion, and race, and exhorted their followers not to imprison their religious 
life within the temple but to carry it into their lives, Then Islam knocked 
at the western gates of India; and the Sufis, inspired by the Islamic idea 
of equality, came as the torch-bearers of a liberal folk philosophy. The 
faquir and the dervish emerged from the lowest orders of society ; and 
they spoke in a style understood by the masses, Their approach to the 
problems of life was similar to that of the Sahaja sant-or the sadhu. Their 


and in the dynamic power of emotion. It released powerful spiritual 
energy hitherto pent up by social barriers among the dumb millions of 
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MEDIAEVAL SAINTS: A MASS REVOLUTION 


Naturally, the call and the response came from the poor, illiterate 
commoners. The new masters, in spite of their humble birth or station, 
rose to the hei§ht of social esteem and popularity. The earliest examples 
were Namadeva, a tailor, and Sadna, a butcher. Kabir, who became the 
central figure of the spiritual revolution, belonged to a despised weaver 
family. Ravida$ who was a cobbler, claimed among his disciples, Jhali, 
the queen of Chitore, and Mirabai, the famous princess-devotee. Sena, a 
barber, became the spiritual guide of ‘the Raja of Bandhogarh. Dhanna, 
a Jat, and Pipa, a Rajput, were among the principal disciples of Rama- 
nanda. Nabha, the author of Bhaktamala, was a pariah. Dadi and Rajjab 
came from cotton-ginning Muslim families, Many of them continued their 
low vocations side by side with their holy mission, They believed in the 
honest, useful, and devout life of a householder. 

Kabir and Dadi have several pungent thrusts against ‘untouchability’ 
and sectarianism. See how Kabir, a weaver, strikes caustically at the touch- 
me-not attitude of the Brahmana: 


Oh Pande! Why are you so sensitive to touch? 
Of touch the whole world is born. 

Is there blood in me and milk in you? 

How are you a Brahmania and I a Südra? 

So scrupulous about touch from birth, 

Why came you through the unclean womb? 
There is impurity at birth and impurity at death. 
Says Kabir, only God's glory shines pure. 


Dadü attacks the sectarians with biting sarcasm: 
You plead for the sects? The earth and sky, 
Water and air, day and night, moon and sun, 
Attend Him best. Of what sect are they?— 
Of none but the unseen and truthful, the Great Lord. 


The Lord who dwells in all men has given them the stamp of equality 
with similar life and similar body, organs, and sensations, and has endowed 
them with the same hunger, the same thirst, the same pain and pleasure. 
The essence of the Lord is love. So, the widest extended love, love all- 
embracing. and non-discriminating, is the foundation of all spirituality. 
The exercise of love requires no scriptures or rituals, no mosques or 
temples, no allurements of heaven or threats of hell, no rigorous aŭs- 
terities or self-persecution. The great quest is a quest of joy, not of sorrow. 
But neither is it a soft, easy journey. Love divine is of sterner stuff than 
tears and sobs. “The path of love is hard and distant, says Kabir. ‘If you 
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can cut and rest your head at His feet, you know the taste.’ ‘It is a perennial 
fight fought without sword.’ ‘The earth and the sky tremble, rumbling in 
the hollows above.’ ‘It is the path of heroes, not of cowards’, says Dadi, 
‘the hero goes to war; he knows no retreat.’ The life of the seeker is a 
ceaseless war against the calls of family and secular life, against the obsta- 
cles put by his own individuality, against the opposition of orthodox 
sects, faith, and learning, against the hostility of vested interests, and 
sometimes against the persecution of ruling powers. It is because of this 
inherent militancy of the new movement, that Sikhism, founded as a reli- 
gious fraternity by Nanak and nurtured in plebeian doctrines, grew into a 
fighting community under the hostile pressure of the times. 

Sind and Bengal were the last nurseries of this syncretizing popular 
philosophy. In Sind, the gateway which introduced Islam and Sufism 
into India, a Hindu murshed or a Muslim guru was not at all extraordinary. 
The songs of the Sufi mystics—Bedil and Bekag, Rohal and Qutb, and Sah 
Abdul Latif—were till lately sung by Sindhis of all communities. Till 
lately, before religious fanaticism worked its havoc upon India, Hindus 
and Muslims used to congregate at the tombs of these popular saints and 
sing in chorus, keeping all-night vigils. The practice of Sahaja had its last 
foothold in Bengal, thanks to numerous minstrel schools like Aul, Baul, 
Dervish, Saifi, Kartabhaja, etc., who differed from one another in their 
forms of expression and religious exercises but not in their philosophical 
outlook. Sahaja is not a cult or creed. It is a path or panth which needs 
no formal conyersion in faith. Literally, it is a return to what one is born 
with, ie. to the divine in man. Love is the central theme of the Sahaja 
way. 'Man is above everything, none is higher’ (Candidasa). ‘God is never 
equal to living beings’ (Krsnadasa). Every act must be weighed in the 
scale of human values. The highest of all values is love ; and its fountain 
is in our body, 


, THE BODY CULT 
So, the Sahajiya springs upon the learner the startling interdict, ‘The 
worship must start with the body of man’ (Mukundadasa) In this mortal 
frame resides the immortal. The songsters assign a place within the body 
to all the gods of the diverse sects. The Lord Aesthete calls upon his 
devotee: 
Worship me with your own’ body. 
I am love in the shape of desire, 
I am the formless in forms. 
ii —Ratnasāra 
Physical love is an instrument of training for- promotion into higher 
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spiritual love ($uddhà parakiya). When that stage is reached all differences 
disappear. The seeker finds the state of beatitude and dissolves into an 
endless sea of beauty, joy, and love: 


Once the puzzle of mind is broken 

Contemplation of beauty turns it into molten gold, 

Beauty flows like the singing wanderer. 

Blinding the earth. . 

—Akificanadasa 
The body pines for love. It is carnal passion, sensuous desire which 

secks appeasement in the coils of flesh. This is nothing to be ashamed of. 
‘This is a manifestation on the plane of life of the cosmic attraction which 
gives mobility to all nondiving phenomena from the electrons to the 
galaxies. The cosmic attraction emerges in animate flesh as desire for 
physical unity. Nature is beaming with love, so is man. Our sophisticated 
and repressive culture has sought to stifle this dynamic vital surge. Hence 
the Sahajiya calls us back to nature, to the physical body, to the latent 
divinity in it. He recasts the amours of Radha-Krsna with a frank and 
straightforward erotic appeal. The culture of erotics or physical love under 
right direction raises it to a higher plane, where the subject finds complete 
identity with the object, where beauty, joy, and love surpass all empirical 
limits, where evil, pain, and death lose their atrophic stings: 


"That love sports eternally in cosmos, 

That love distracts primal nature, 

Mad with love whirl the stars and planets, 

Love in streams rolls into the sea, 

Love within, love without, love in every home, 

In riches, in abandon, iñ sickness showers love. 
—Narottama 


MODERN FOLK PHILOSOPHY 

Bengal still abounds with homeless wanderers without caste and creed 
who preach and live this philosophy of love. Their lays are wafted in 
melodious vibrations from mouth to mouth while the poets themselves 
sink into oblivion. They have no pretensions to literary excellence. The 
compositions well up spontaneously from the heart, full of passion and 
human appeal. A month’s sojourn in a number of Bengal villages will 
give any casual observer a cross-section of this philosophy: 


Virgin lay the field of man, 
I made the furrows; but a thunder-storm burst, 
And all was flooded by a sweeping tide. 
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Methinks the whole day’s labour is lost, 
- I drove and drove the plough 

Till the end of day, 

Only the mark lies deep on my shoulder. 


But the cry does not stop. It reverberates and is lost in the wilderness. 
Against soul-killing rancours, the voice of peace and love, stifled and 
smothered, rises up again and again. The torch must be kept alight and 
the call to return to the elemental goodness in man should never cease: 


Primal man is an alef* creeper, 

Full of blooming flowers. 

Their fragrance maddens the earth. 
Alas! man is sealed within the chamber. 
How can you find him outside? 


Man flits about frantically after worldly pursuits in a blinding blaze 
of desires. He does not discover the true self within which alone gives 
satisfaction : 


Oh mad mind! open your secret chamber, 
See the lost wealth, if you have an artist's eye. 
Your true self lies asleep there, 

' He will wake at your call, 
The chamber will flash its beauty. 


The process of discovery is given in the yoga. The lake of love is 
below the waist. There lies dormant the seed of spiritual growth. The 
creeper must be nursed and grown by concentration of will till the flower 
blooms at the chest. The body will be kept in a Straight sitting posture, 
legs crossed, eyes fixed at nose tip, and breathing Strictly regulated accord- 
ing to directions. This is the physical part of the exercise designed to 
make the body fit to receive and culture the tremendous onrush of 
spiritual awakening: ` 

A flower has blossomed on the lake 

—Allah, the Lord, knows its worth— 

On the lake of the heart, from whence flows the river of breath, 

The lotus has opened its beauteous hundred petals. 

The flower shines with the lustre of lightning, 

Do you know its name? It is Rasul (the Messiah). 


Thus, quite unobtrusively the Sahajiya absorbed the Islamic and 


+ Alef—the first Urdu letter; in this case it means ‘as simpl " 
letter alef'. imple and straight as the 
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Tantric cults in his practices. The corner-stone of all these systems is the 
guru or murshed. Spiritual practices require expert training by the guide. 
He knows the art of forging divine gold out of human clay:. 


His training school is in the sky, which nobody knows. 
Strange workshop indeed is the master’s. 

There was iron underground, 

The master traced and got it, « 

Mixed a little alloy 

And transmuted it into gold. 


NIRVANA AND MUKTI 

The destination of the pilgrim is Rüpanagara, ‘the city of beauty’, 
where the journey ends. It is not a physical locality. It is the state of 
perfect beatitude when the mind has reached the highest aesthetic level and 
sees the world as a vast ocean of love. The Buddhists call this nirvana 
and the Sufis call it fana. The Sahajiyas of Buddhist inspiration have 
understood nirvana not as a state of negation but as a state of bliss; it is 
acquired not with reason but with the heart. Nirvana is also the formless 
state which is reached through the appreciation of innumerable forms. 
When changing physical forms transcend their limits of materiality, the 
formless void (nirafijana, the stainless) is reached. The Sahajiyas of 
Vaisnava inspiration do not differ substantially from this. Only they lay 
more emphasis on the forms and feelings which take the seeker towards 
illumination. The state of beatitude is not a formless void. It is a state 
of fullness rich in all forms. 

The Jaina saint Ramasithha of Gujarat, the author of Pahud Doha 
(A.D. 1000), writes about this equanimous state, “To feel oneself spread in 
the All-pervading like salt in water is to be samarasa.... To find one's 
true self in one’s self is nirvana’. Samarasa is socializing of emotions. It 
aims at the voided mind, boundless as the sky (khasama). Thus the popular 
Sahajiya philosophy resolves all differences, ritualistic and doctrinal, among 
the Buddhist, Jain, Vaisnava, Sufi, and Tantric, and gathers them all on 
a common ground—all, because its appeal is to the natural, to the simple 
urges of man for freedom from bondage. 

Here, in the conception of mukti, is the starting point of all Indian 
philosophies. Philosophy begins with struggle against bondage. The 
sage of the Rg-Veda cried out, ‘Oh Indra, pierce this darkness, fill our eyes 
with light, and free us from the bondage that ties us down’ (X.73.11). 
The earliest sages sought release from the limitations of flesh—from 
hunger, pain, disease, senility, and death. They faced the challenge of 
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death with Brahmavidyā, the mystic lore which converts mortality from a 
negażion into a renewal. As philosophy descended down to the people, 
the flesh was no longer a brute to be tamed and death no longer an enemy 
to be conquered. The real slave-master is the ego that binds down the 
soul and converts the earth, essentially a paradise, into a prison-house, 
Under its spell man endlessly pursues the mirage of appearances, his 
thirst never appeased, his craze for material gains ever growing and 
encircling him like the coils of a spiral. 

Thus multiply the fetters of life, and the soul yearns all the 
more passionately for liberation. The soul craves for identity with the 
Truth that is the unity underlying the phenomenal variety. Mukti is 
freedom from the isolation of self, from the urge of possession and grabbing, 
from the barriers of individuality that Separate man from the reality of 
existence. This freedom is attained not by snapping the bonds here and 
there, not by discarding possessions, but by a positive realization of the 
truth that is unity and pure joy. 


EVIL AND PAIN 

Then, why are there evils, why is there pain? Are they parts of truth? 
They are. It is because our intellect picks up single actions from the total 
truth that they appear evil or ugly. Truth, cut up into segments, is 
untruth. When man pulls down the walls of individuality and merges his 
activities in the universal flux, actions lose their moral colouring, and all 
distinctions between evil and good fade away. It is the same With the 
problem of pain. One who flows with the universal current has no grief 
or Sorrow over passing events. Grief and Sorrow are relative to our physical 
states. Children feel pain over trifles, which elders ignore. Elders forget 
pain after they have passed through it. And when the canvas of life is 
viewed as a whole, these pains appear as parts of joy. ‘Our sweetest songs 
are those that tell of saddest thoughts.’ Joy is not in pleasure, but in the 
discovery of life. This is Why art is joy, Art (rasa) reveals the real, a finc 
blending of pleasure and pain which we enjoy. We fcel the spirit of 
freedom in art because it gives a glimpse of reality. We enjoy a piece of 
art because in it we see truth where good and evil, happiness and grief. 
are in their proper place and setting. 

And where is love without pain, love that is the Source of the deepest 
delight? Pain takes us into the depths of feeling and stimulates the urge 
to seek the truth, bringing us nearer to our object. The pain that comes 
from the beloved is the sweetest of tastes. The Sufi martyr was not pained 
at the sword of Aurangzeb that was descending upon his head—‘So this 
is the form thou hast taken now to meet me. my Beloved!’ 
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If the goal is joy, and if suffering draws us nearer to the goal, then 
surely suffering is an inalienable part of joy. The picture which shows 
the dark background of the sky pierced with a bright flash of lightning 
blends the two into a finished piece of art. Evil and pain are like parts of 
a composite picture. They cannot be discarded; they can be overcome 


in our march towards a fuller realization. 
: 


RENUNCIATION VS. ASSIMILATION 

Hence the struggle for liberation is a slow course. Liberation is not 
attained by an outright rejection of possessions, by avoidance of pain or 
evil, by a hasty race along the path of renunciation. Bondage is self- 
created, not imposed from outside. Liberation is an inward process—a slow 
process at that—to be ‘spread in the All-pervading like salt in water’. It 
cannot be hustled through by an external act. As Madan, the unknown 
village songster, would warn: j 


Oh cruel over-zealous, would you scorch the mind-bud with fire? 
Can you make it blossom and spread perfume without patience? 
Look at my master. 
He takes ages to make a bud blossom without hustle or haste. 
Your greed is great, so you rely on force. 
Where is the remedy? 
Prithee, hurt not the mind of the- master. 
One lost in the simple current can hear: the voice, 
Oh over-zealous! 


When the secrets of matter were not understood, when knowledge of 
the sciences was poor, the material world seemed alien to man, and the 
philosopher was apt to seek relief in a flight of escape. It is now discovered 
that there is a harmony in the material order of the world with which our 
reasoning is in close accord. There is a profound chord of unity between 
us and nature. Once this unity is realized, man is free from the fetters 
that matter setmingly imposes on him. He is free to master it and 
transcend its limits. The function of life itself is to supersede matter. It 
first came into being by bursting the bonds of matter and of mechanical 
laws. A life mechanical and material is a life in bondage. Such a life heaps 
up wealth, but loses the soul. It sinks down into the inertia of matter, lost 
to the creativity that is life's function. In his creative activities man not 
only supersedes matter, he imbues his surroundings with his own life and 
love. Man's creative acts are those that liberate him from isolation ; his 
struggle for freedom is the struggle to improve social relationships, to 
restore the disturbed harmony of the diverse forces and factors in society. 
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THE FINITE IN TUNE WITH THE INFINITE 

T'he harmony among the finites is a step to the infinite. The finites 
and the infinite are eternally linked together. The philosophy of life is 
that the reconciliation of apparent contradictions paves tne way to the 
Absolute. Reconciliation is the art of living or yoga. Yoga is the synthesis 
of the finites with the infinite, of avidyà with vidya. The yogin who has 
mastered this philosophy does not reject materiality. Like Wordsworth's 
skylark he soars ‘true to the kindred points of heaven and home’, As 
Dadü said, ‘When all the strings of the lyre are played on, the melody is 
entrancing. So when all the powers, faculties, and ideas of man are culti- 
vated in the same degree, in tune with the wisdom of all cults, all ages, 
all climes, then does it become true yoga, the Brahmayoga. Such is the 
power of true striving that all deficiences are made complete, the bitter 
becomes sweet, the broken becomes whole. Such is the resulting wisdom 
that the very bonds become the means of freedom, the fettered are liberated, 
the enemy turns into a friend’. 

Into this philosophy the people of India are initiated through their 
mystic folk poesy. It teaches that they are not mere automata of production 
under the wheels of mechanical laws. They are not slaves to the 
absorbing demands of material greed. They are creative beings, their 
souls pining to be liberated from the chains of the ego, to attain the freedom 
and joy df truth. The faculties for this attainment are inherent in man, 
in his emotional nature, which awaits to be exercised. Love leads man 
from the bondage of the finite €go to the infinity of existence. But the 
finites, the world of names and forms, survive after the realization. Only 
they acquire a new and Sweeter meaning, for the two are inseparable: 


My. heart-lotus is blossoming for ages, 

It is charged with sweet honey. 

Thou enamoured bee would not leave ats 

So thou and I, both tied down, have no release. 


This is the eternal sport or [ilg between the finite and tbe infinite. The 
art of living is to taste the joy of this association; Life is not an evil to be 
escaped. It i$ to be discovered and enjoyed in its infinity, i.e. in its largest 
relations and identities, 
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THE PROBLEMS OF PHILOSOPHY 


28 ; 
RELIGION OF THE NYAYA AND VAISESIKA 


N dealing with the ‘religion’ of a particular system, we have to consider 
it (1) in its théoretical aspect, i.e. its conception of God, and (2) in its 
practical aspect, i.e. its conception of the rules of life and conduct. 


NYAYA CONCEPTION OF GOD 

The world has the atoms for its constituent or material cause; its 
efficient cause is God, as influenced by men's acts. God is the Atman 
endowed with two sets of qualities, negative and positive ; the negative set 
consisting of the absence of demerit, wrong knowledge, and negligence, 
and the positive set consisting of the presence of merit, knowledge, and 
intuitiveness. He is also endowed with the eightfold siddhi (power), 
animan and the rest. His merit follows the bent of His volition; He 
controls the residuum of the merit and demerit subsisting in each individ- 
ual Jivatman, as also the earth and other material substances. He is 
omnipotent in regard to His creation, not, however, failing to be 
influenced by the results of acts done in their past lives by the beings He 
creates. He has no ends of His own to serve by what He does. He continues 
to act for the sake of His own creatures, just as the father acts for the 
benefit of his children. From the scriptures we learn that God is the 
‘seer, cognizer, and omniscient’. He is discernible by the presence of 
buddhi and other such indicatives of the Atman, and is beyond the reach 
of ordinary perception, inference, and swords. If God were regarded as 
creating things irrespective of the acts done in the past by His creatures, 
then He would be open to the charge of being cruel and arbitrary, unjust 
and merciless. On the other hand, if His creation is influenced by the 
past record of His creatures, however ‘merciless’ He might be, He would 
be absolutely just and fair. ‘The efforts of man and other creatures are 
aided by God in the sense that He stimulates the activity of man in due 
accordance with its true character and in due consideration of the time of 
its fruition in the course of the man’s experience. 

The existence of God is proved by the following reasoning: People 
have ascribed the origin of the world either (1) to primordial matter, or 
(2) to atoms, or (3) to karma, the collective residue of the acts of men. Any 
one of these can act only when, prior to the beginning of creation, it is 
controlled by an intelligent Being. As all these by themselves are lacking 
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in intelligence, like an axe and other implements which can operate only 
when handled by the intelligent carpenter, so from the operation of 
primordial matter, or atoms, or, karma in the making of the world, we 
infer the existence of the controlling agent, God. 


NYAYA CONCEPTION OF RULES OF LIFE AND CONDUCT 

The four stages of life, àframas, form the basis of ou~ life and conduct 
according to all our systems except the system of Karma-Mimathsa which 
deprecates sannydasa, the fourth stage. This scheme of the aramas embraces 
the entire code of life and conduct for all; and there is no difference of 
opinion on this point, It is only in regard to the final culmination of 
human effort, moksa (liberation), that there are slight divergences, 

That moksa is attained by means of true knowledge is practically the 
common ground among all daríanas. That which keeps man in bondage 
is what has been called ‘the concatenation of aberrations’, Aleía, viz. 
ignorance, egoism, affection, .hatred, and yearning for life. These form 
the motive for all worldly activities. When therefore on the dawn of 
knowledge all these cease, there is either no activity at all, or there is 
just that amount of activity which is needed for the exhausting of the 
prarabdha karma; and when there is no ‘aberration’, and hence no 
activity, the man attains moksa. 

The knowledge that leads to moksa is the knowledge of that thing, 
the wrong notion whereof is the potent cause of birth and rebirth. ‘This 
wrong notion consists in the conceiving as Atman of what is not-Aman, 
i.e. the regarding of the body and other things as T’. This notion of T, 
ahankara, is at the root of the whole trouble. It appears as a rule in 
regard to the body, the Sense-organs, the mind, feelings, and cognitions ; 


i.e. of all objects of cognition, viz. body, Sense-organs, perceptible things, 
apprehension, mind, activity, defects, rebirth, fruition, and pain. These 
are called ‘the causes of defects’, because these are what form the subjects 
of wrong notion. Consequently, when the true knowledge of these appears, 
it sets aside the 'notion of I' with regard to them ; and there is a cessation 


followed by the cessation of activity ; this again is followed by the cessation 


* Those interested in further discussions should read the Nyayavarttika, translated in the 
Indian Thought, and the Tatparyatikà thereon ; and also the Nyaya-kusumanjali. 
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VAISESIKA CONCEPTION OF GOD 

God is the creator and controller of all things. He possesses innate 
intuition embracing all things: Being omniscient, He can have ‘no 
illusions ; free from illusions, He can have no attachment or aversion ; free 
from these, He can have no activities, hence no dharma (righteousness) or 
adharma (unrighteousness). The process of creation by this God is as 
follows: For thé sake of making the beings experience the fruits of the 
actions of their past lives, there arises in the mind of God a desire for 
creating the world over again, after the periodic dissolution that was 
brought’ about by God's desire to reabsorb the whole creation within 
Himself in order to provide rest for all living beings wearied by their 
wanderings. When this desire for creating things appears in God, it sets 
in motion all the potential tendencies and forces in all the Jivas, which, 
operating upon the various atoms, lead to the formation of things suited 
to the experiences of the Jivas going to function during the coming cycle. 
There is only one God, ever free from all limitations. 


VAISESIKA CONCEPTION OF RULES OF LIFE AND CONDUCT 

Dharma is that quality in man which is conducive to happiness and 
ultimately to moksa. The qualities conducive to dharma are faith, harm- 
lessness, benevolence, truthfulness, freedom from desire for undue possession, 
freedom, from lust, purity of intentions, freedom from anger, cleanliness, 
purity, devotion to God, fasting, and alertness. These are common to all 
men. Then there are specific qualities prescribed for particular castes and 
life-stages. Here come in all the varna-dharmas and aSrama-dharmas. ` The 
contact of mind and soul, aided by all these qualities and kept on without 
a desire for visible results and with the purest of motives, brings about 
dharma. 

So long as man has not attained the true knowledge of things, and 
hence is still under the influence of affection and aversion, if he does a 
righteous deed, he is born in the celestial regions in a body suited to the 
experiencing ofepleasures resulting from his past righteous action. On the 
other hand, if he does an unrighteous deed, he is born in the lower regions, 
equipped with a body suited to the experiencing of pain resulting from his 
past unrighteous action. In due course, the man comes to be reborn on 
earth, where also his birth and life are determined by his past righteous 
and unrighteous deeds. Thus man passes.through the various divine, 
human, and animal existences again and again. This is what constitutes 
the wheel of bondage. 

, When a man with due knowledge and intelligence performs ous 
acts without any selfish motives, he comes to be born in a pure family and 
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within holy surroundings. Thus circumstanced, he comes to be seized with 
a longing for learning the means of removing the triad of pain inseparable 
from birth and rebirth. With this end in view, he has recourse to a teacher 
and obtains from him that true knowledge of things which entirely removes 
his ignorance ; after this, through dispassion, he becomes free from all 
attachment and aversion and other feelings. Freedom from these leads to 
the cessation of all forces of dharma or adharma, the ceuse of birth and 
rebirth. All his acts henceforth tend towards peace and calm, contentment 
and disregard for the body. Finally, he attains the highest degree of bliss 
and peaceful contentment as the culmination of his dharma, whereupon 
this dharma also ceases; and when his present body falls off, there is no 
further body for him. This Cessation of equipment with bodies and organs 
constitutes what is called moksa (final deliverance). 


29 e 
2 NATURE QF THE SOUL 


O F all the subjects of philosophical discourse that have coloured the 
cultural life of India from the earliest stages of her history, that of 
the soul easily occupies the most prominént place. Political organizations, 
ethical codes, social institutions, and religious rites and observances have 
all been determined by the attitudes the Indian people have assumed to 
this supreme problem in the successive phases of their long history. Every 
change in the concéption of the soul has been reflected in the cultural 
environment, which in its turn has called forth modification in older 
beliefs. "Thus it would be scarcely an exaggeration to say that the cultural 
history of India is the history of the influence the problem of the soul has 
exercised upon the diverse aspects of her complex civilization through the 
centuries, 

The richness of the Indian speculation on the soul has no doubt been 
due to the persistent belief that a correct knowledge of the Atman provides 
the only remedy for the evils and sufferings incidental to human existence ; 
self-knowledge accordingly came to occupy the highest place in the hier- 
archy of man’s duties and obligations. This has induced discussions which, 
though sometimes crude and superficial, gradually came to acquire a pro- 
gressively rich and systematic character, till they reached a position that 
may still be considered to be a remarkable achievement in philosophy. 
What is more surprising is that this position should have been reached 
as early as the age of the Upanisads. 


DEVELOPMENT OF THE iDEA 

It would therefore be wrong to suppose that the chronological history 
of Indian speculations on the Atman has always corresponded to the stages 
in a progressivgly perfect analysis. On the contrary, the fact seems to be 
that some of the post-Upanisadic developments, when judged by the 
standard of logical correctitude, were symbolic of a retrograde process and 
a speculative decline. This was inevitable. Truth is as much a concern 
of him who discovers and transmits it, as of him who receives it ; and the 
most unfortunate thing is that men differ profoundly in their capacity to 
receive what has been discovered by a philosopher of genuine insight. 
The profounder an analysis, the deeper is the insight it needs for its 
correct appreciation. Thus it came about that a backward movement in 
the speculations on the Atman set in even during what is generally known 
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as the Upanisadic age, and this was due to the comparatively inferior 
intellectual equipment of the majority, who could not reach the dizzy 
height to which the minority’s thoughts had moved. 

The opinion that the Upanisads, as a whole, represented a period of 
infancy in the development of Indian philosophy, though widely prevalent, 
is, to say the least, an unwarranted assumption, prompted by the belief 
that whatever appears later in time must on that very account be pro- 
founder than the achievements of an earlier age. When we disabuse our- 
selves of this mischievous prejudice, the Upanisadic speculations appear as 
a heterogeneous mass of philosophical wisdom that bears evidence to the 
varying degrees of insight possessed by those who contributed to its growth. 
It is tolerably evident from the extant literature that the thinkers of that 
distant age had as acute differences among themselves as we have among 
the modern: philosophers. Debates, dialogues, and discussions, conceit of 
the young, humility of the old, self-confidence born of maturity, impatience 
of the dogmatist, and the frustration of the sceptic—all these go to prove 
the identity of human nature from age to age. The doctrines of reality, 
evolved out of these discussions, were as numerous then as they are today. 
And it would not be an improbable hypothesis that the Upanisads heralded 
the advent of a critical period that had been preceded by a period of dogma- 
tism. This critical attitude is discernible in the oldest of the Upanisads 
where thought moves cautiously and with the greatest circumspection. 

With the advent of the critical period the search for reality started 
with a subjective note. It must have appeared to the philosophers of this 
new age that the only way out of the plethora of dogmatic assertions about 
reality was to réplace the objective method by the method of subjective 
analysis. This was a momentous change. In pursuance of the: innate 
objective tendency of human nature, the first impulse of man, when con- 
fronted by the riddles of the universe, is to seek reality in the world of 
objects ; and the problem of explanation is that of discovering unity under- 
lying the multiplicity of entities. What is that out of which the world 
of multiplicity has come and into which it returns? Thought moves at 
this first stage in a cosmogonic setting, and the task of the philosopher is 
to find out the primeval stuff from which the world has originated. Thus, 
the authors of the Upanisads, like the speculators of ancient Greece, sought 
to unify knowledge by advancing various theories about the primeval 
element that was the source of the universe. According to some, what, 
existed at first was water—(7 pa evedamagra asuh’ (Br. U., V.5.1) ; others 
believed space to be the fundamental principle. Similarly, being, not- 
being, air, life, and even Atman were alternatively taken to be the first 
and fundamental principle. There was apparently no way out of these 
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speculations, and philosophy came to be a cockpit of conflicting theories. 
A deeper analysis of experience found the old cosmogonic approach ugsatis 
factory. The next forward step was therefore taken when the method of 
subjective analysis was undertaken, Instead of seeking reality in the world 
of objects the philosophers “now looked into themselves in search of a 
principle that would offer a sure foundation for philosophical knowledge. 
As soon as*the method of approach was changed, it brought with it 
the conviction that the only way of eliminating the chances of dogmatic 
assertions in philosophy must lie in self-knowledge ; the self provides a 
principle which is so irrepressible that its reality is reasserted in the very 
act of doubting or denying. Metaphysics therefore should get its clue, 
not from the world of objects, but from the granite certainty of one's own 
existence. The most fundamental question thenceforth was not of the 
origin of the world, but that of a correct apprehension of the essential 
nature of the self whose reality defies all doubts and the exigencies of 
demonstration or refutation. Thus the problem of self forced itself to the 
foreground of metaphysics and“ became the philosophical problem par 
excellence. 


THREE STAGES OF UPANISADIC SPECULATION 

A great obstacle before the modern student in the way of a correct 
appreciation of the earliest metaphysics of India, particularly of the changed 
perspective brought about by the replacement of the objective by the 
subjective attitude, lies in the vast interval that separates our age from 
that of the Upanisads. It has been remarked by T. H. Green that each 
generation requires the questions of philosophy to be put to it in its own 
language, and, unless they are so put, it will not be at the pains of under- 
standing them. 1f the difficulty of understanding a philosophy is so great 
after the lapse of a generation only, it is likely to be immeasurably greater 
when the distance is of several centuries. The language along with the 
changed tradition not only renders the earlier analysis difficult, but, in the 
absence of a eorrect comprehension of its value, it encourages fruitless 
attempts at innovation, leading to the illusion of an infinite progress in 
philosophy. Some of the observations on the Upanisadic speculations have 
been due to this linguistic obstacle. To a sympathetic interpreter, refusing 
to yield to the difficulties, it would be evident that the Upanisadic teachings 
in respect of the Atman represent three well-defined stages in the progres- 
sive movement of thought. They corresponded respectively to the doc- 
trines that characterized the Atman as a ‘thing’, those that looked upon 
it as rhe 'knowcr', and those that regarded it as the supra-relational con 
scious principle. For convenience of reference they may respectively be 
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called the psychological, the epistemological, and the transcendental 
theories. 


THE PSYCHOLOGICAL LEVEL 2 

Nothing seems more obvious to our ordinary thought than the psycho- 
logical theory which regards the Atman as a ‘thing’ alongside of other 
things, and knowledge as a relation of compresence. Thè self from this 
standpoint is on a level and co-ordinate ^with any other thing existing in 
the world, possessing a definite nature by which it may be recognized as 
distinct from other things. It may be then identified with any of the 
things suggested by the exigencies of the situation or the individual 
temperament of the philosopher. Thus in the Brhadaranyaka Upanisad 
the Atman is defined as speech, breath, €ye, ear, manas, or heart, each of 
which is rejected by Yajfiavalkya as inadequate and false. Similarly, the 
Socratic method of instruction adopted by Sanatkumara in the Chandogya 
Upanisad, designed to lead Narada through several Stages of imperfect 
definitions, and of Bhrgu's education in the Taittiriya Upanisad signifies 
the attitude of the Upanisadic thinkers to the all-too-common tendency of 
ordinary thought to grasp the Atman, through the mechanism of the 
defining intellect, as a definite object in the democracy of the universe. 
Whether it is defined as vac, manas, apas, akasa, citta, vijfiana, or, as in 
modern psychology and realism, as the behaviour of the organism or the 
cross-section of the universe, the assumption remains identically the same, 
namely, that the Atman is a definable entity by the side of other entities, 
or, to borrow Bosanquet's beautiful expression, it is a unitary being, a 
Sort of angel inside the mind. 


THE EPISTEMOLOGICAL LEVEL: THE BHOMAN 

The criticism of the psychological theories of self marks the transition 
of the Upanisadic thought from the psychological to the epistemological 
level. As was to be expected, this epistemological level is clearly enun- 
ciated in the very dialogues that adopt the method of gradual instruction, 
sometimes compared to the mounting of a flight of stairs, Thus, for 
instance, Sanatkumara, proceeding through a number of tentative posi- 
tions, the defect of each being removed by the next higher stage of analysis, 
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falling short of the final ground in which is rooted the world of finite things. 
Every finite object implies duality and is consequently called alpa, while 
the Infinite in which it is grounded is beyond all dualistic categories. The 
Bhüman is that in which nothing different from itself is seen, heard, or 
known. Being the ground of all that exists, it is not itself grounded in a 
principle that might transcend it; and in this sense it is grounded in its 
own richness (sue mahimni). To put it in the words of modern philosophy, 
the Infinite is the ultimate condition or ptesupposition of the finite entities 


or the universal ground of the finite individuals. This profound concep- 


tion of the Infinite resting on its own glory or richness needs a few words 
of comment. Finite objects are determined by one another ; it is through 
this mutual determination that each is invested with meaning. The notion 
of cow, to take the example given in the dialogue, becomes significant only 
as contrasted with the notion of horse, each contributing to the meaning 
of the other. In this sense every definite content of thought needs some- 
thing other than itself from which it is distinguished. In other words, a 
definite object of thought exists and maintains its individuality with the 
help of its ‘other’, which, consequently, may be characterized as its support. 
That is why it is said that anyo hi anyasmin pratisthitah (one thing is 


grounded in another). But the Infinite which has nothing outside itself: 


cannot seek its support in something other than itself; it is therefore 
causa sui or a self-maintaining principle: While all finite things are rooted 
in the Infinite, the latter has nothing in which it itself may be rooted ; 
it is, in other words, the ultimate support (asraya) or presupposition of all 
that exists. The famous principle of determinatio est negatio, which no 
doubt is universally true of the finite objects of thought, cannot therefore 
apply to the infinite principle. 
. 
THE SELF AS THE BASIS OF KNOWLEDGE 

The next step in the analysis of the Infinite, as envisaged in the same 
dialogue, is intended to remove the possibility of confusing the Infinite 
with anything different from the self. The knowing self, in the strictly 
epistemological sense, has nothing outside of itself ; I am the presupposition 
of all that exists for me, and except in relation to my knowledge the world 
would be as good as nothing for me. | All distinctions that I might make 
between objects and objects must be within my knowledge, and it would 
therefore be impossible for me to distinguish something that I know and 
some other thing that I do not know. I am in this sense the universal or 
all-pervasive principle, and, as such, not limited by anything lying outside 
myself. In other words, everything that exists for me, however distinct 
from something else, can be so distinguished only because both fall within 
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my knowledge. In this sense, I can have no ‘support’ in a thing lying 
beyond myself ; I, as the subject of knowledge, am the ultimate presuppo: 
sition of all objects. So far as my world is concerned I am therefore a 
self-supporting or self-maintaining principle. In the language of the 
Upanisad, that which is below and above, which is in front and on the 
back, which is to the south and to the north, may be represented either 
in terms of the individual self (ahankaradesa eva) or in terms of the 
universal Atman (atmadesa eva). "The implication is that no knowledge is 
possible except on the basis of an infinite, universal, conscious principle. 


IDEALISM IN THE UPANISADS AND WESTERN THOUGHT 
It would be unnecessary to multiply examples to show that the 
Upanisadic thinkers have persistently adhered to this position in their 
analysis of knowledge, and that it is the linguistic barrier which is 
mainly responsible for promoting their misinterpretations and the tendency 
of the modern students to relegate their teachings to the care of the anti- 


Source), prajfane pratisthitam (held or maintained by Atman) ; the Atman, 
on the other hand, is pratibodhaviditam (is known in €very act of cogni- 
tion, being its ground) as it is the Jyotisàm. jyotih (the basic light or 
knowledge of all empirical knowledge) and vijnanaghana (it is all knowl- 
edge or consciousness), persisting through the waking, dream, and deep 
slumber states. Similar other conclusions of these ancient philosophers 


interesting feature of the Indian prototype which, in view of the prevalent 
misunderstandings, requires elucidation. It is repeatedly said that the 
Atman, though neither speakable, nor thinkable, nor provable, has yet to be 
known as an eternal principle— Ekadhaivanudrastavyam etadaprameyari 


conflicting ideas, because there does not seem to be any philosophical 
Justification for what cannot be thought or proved and yet is to be viewed 
as the foundation of the whole universe. The speculations directed to 


may be helped by a short outline of the development of the problem of 
self in modern idealism, 
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The real problem of the self in the history of Western thought was 
brought to the forefront of philosophy by Kant’s analysis of knowledge. 
By a scathing ‘criticism of rational psychology, Kant, in opposition to his 
predecessors, struck at the root of man’s inherent tendency to misapply to 
the transcendental self the categories that are valid in the sphere of objects. 
The visayin (subject), being. the universal pre-condition of the visaya 
(object), must repel the categories of object. Herein lies the mistake of 
rational psychology which applies the’ phenomenal categories to the 
‘I think’, and thus, through a sort of illusion, makes the eternal visayin 
co-ordinate with the visaya, by superimposing the conditions of the latter 
upon the former. While, however, extricating himself from the disastrous 
error of misapplying the categories to the transcendental self, Kant drifted 
into the equally disastrous position of the Sinyavada. The eternal subject 
was reduced to a mere naught, empty of all content. Kant was thus caught 
on the horns of a dilemma. The ‘I think’, being the transcendental 
condition of experience, cannot be denied while the objects are affirmed ; 
yet, on the other hand, it repels all the categories by means of which any- 
thing is capable of being a content of knowledge, and thus threatens to’ 
reduce itself to a contentless abstraction. Thus the problem bequeathed 
by Kant was that of avoiding adhyasa (superimposition) without falling into 
Sünyavada. 

The immediate task of the subsequent idealists therefore was to 
discover the way of saving the epistemological theory of Atman from the 
predicament into which Kant's analysis had forced it. It was never doubted 
by them that Kant had once for all killed the psychological theory ; but 
while escaping from the horn of the psychological analysis, he was thrown 
on the other horn of the dilemma, namely, agnosticism. 'This made 
peremptory the need for a further analysis of the Atman and for reaching 
a higher synthesis that, while eliminating adhydsa, will not degenerate into 
Stinyavada. The required synthesis, as effected by the post-Kantian 
idealists, put briefly, was reached by a criticism of the claim of the principle 
of abstract idegtity to represent the highest law of intelligence, a claim 
that remained unchallenged since the time of Aristotle. The only way 
out of the agnostic inconvenience was therefore supposed to lie in a fresh 
interpretation of the ultimate principle of thought by replacing the abstract 
law of identity by that of identity-in-difference. It is true that whatever 
has a meaning must have a nature of its own distinguishable from every 
other object of thought—it must maintain its identity in different and 
varied contexts. But, it was contended, this is only one aspect of the whole 
truth. What, however, it fails to emphasize is the complementary aspect of 
the truth that the identity of every significant concept is maintained in and 
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through its difference from other concepts. Take any object of thought 
in its atomic self-seclusion, and it will be found that as the process of 
abstraction proceeds further and further, the concept will gradually 
approach to a mere $ünya, completely empty of content. ‘It is therefore 
in and through its difference that every significant concept maintains its 
identity. Neither bare identity nor mere difference is capable of in- 
vesting a concept with meaning. It was therefore no wonder that Kant 
was led to Sünyavada owing to his failure to see the mediated nature of 
self-consciousness. 

The subject therefore must be conceived, on pain of being reduced 
to an empty abstraction, as maintaining its identity through its difference 
from the object. The object, accordingly, while different from the 
subject, helps the concept of subject to acquire significance. Except as 
mediated through the object, the subject would be a mere $ünya. Thus, 
the Atman, according to the post-Kantian idealists, becomes self-conscious 
only by distinguishing itself from the anatman ; it is a self-distinguishing 
principle that distinguishes itself from the anatman (not-self) and, at the 
same time, overreaches the distinction. 

Instead of pursuing further this remarkable theory of Atman, it may 
be recalled that the critics have not been silenced. They find that in the 
idealistic elucidation and development of the position there is clearly dis- 
cernible a see-saw that inclines it at one time to the pan-objectivist 
and at another to the agnostic consequence, As this has been shown in 
another context,’ we may now return to the Upanisadic attempt to develop 
a theory of the Atman that would free it completely from every type of 
adhyasa and yet avoid its reduction to the $ünya. 


THE TRANSCENDENTAL LEVEL 

The problem of Atman in the Upanisads, as we have observed, is put 
in the form of a paradox. It is urged on the one hand that the Atman 
is the ultimate transcendental principle which supports the world, and on 
the other hand, it is repeatedly said to lie beyond the region. of thought and 
speech, and consequently, of all proof. We cannot deny Brahman while 
affirming the world, nor can we bring the Atman under the conditions 
of thought and speech. The first and the most important step that is 
taken in resolving this paradox is represented by the statement that 
Brahman, which is the foundation of the world, is no other than the 
essence of the individual self, which is presupposed by all knowledge and 
experience. The ‘I’ of the ‘I think’ is essentially identical with the Atman, 
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in which is rooted the entire world of plurality. If none can deny his own 
existence, a careful analysis of this irrepressibility of the self will show 
that none can deny the Atman, which is at the foundation of the world. 

The ontological status of the Atman is accordingly to be discovered 
through an epistemological afalysis leading ultimately to the conclusion 
that there can be no knowledge without the presence in the knower of an 
infinite conscious principle that, though itself the presupposition of all 
distinctions, has no distinction within it. That there are apparently in- 
soluble difficulties in this transition from the epistemological to the 
transcendental doctrine of the self has never been denied ; and therefore 
there is no wonder that even among the Upanisadic thinkers, only a few 
succeeded in stepping beyond the frontiers of the epistemological doctrine. 
These difficulties are all resolvable into the apparent impossibility of 
establishing the reality of a supra-relational principle in view of the in- 
extricably relational or discursive nature of thought. This being through 
and through relational, the supra-relational principle, when brought before 
the bar of thought, must inevitably shrink into a mere $umya. Yet, the 
reality of an infinite conscious principle lying beyond thought arid speech 
is brought home to us by an inexorable logic. 


THE SUBJECT-OBJECT RELATION IN KNOWLEDGE 


That ‘I know’ is the ultimate presupposition of all knowledge has been 
a recognized tenet of idealism since Kant's analysis of the transcendental 
principles of knowledge: Pursuing the same line of analysis, it may be said 
that it is only in so far as I know ‘a’ and I know 'b', that I can ever know 
the difference between ‘a’ and ‘b’. If ‘a’ had been within my knowledge 
and ‘b’ outside my knowledge, I could never know that one is different from 
the other, Similarly, my knowledge of any other relation implies that 
‘I know’ is the pre-condition of the terms between which the relation 
obtains. Thus all relations, including the relation of difference, must 
presuppose the ‘I know’, And it is a further consequence of this that the 
T of the ‘I keow’ cannot be strictly represented as different from, or 
related with, the entities that are themselves known as different from, or 
related with, one another. In other words, the knowledge of relation, and 
so of difference, would be impossible if the ‘I’ had been supposed to be 
itself a term of the relation. .It is only against the background of the 
‘I know’ that any relation has its meaning. The inevitable conclusion to 
which such considerations point is that the background or support of all 
relations, though something positive, falls beyond the relations, and, as 
such, cannot be conditioned or supported by anything different from itself. 
What is presupposed by all distinctions cannot itself be known through 
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distinction. It is therefore the unconditioned support of all things that 
are related with one another and determined by mutual relations. 

But, it may be asked, Can we not accept the idealist doctrine of the 
self as a self-distinguishing principle? The self as the subject, we have 
been repeatedly told, distinguishes itself frorn the object and through this 
process becomes conscious of itself as the subject ; the self is neither a mere 
subject nor a mere object, but a self-conscious principle in which the 
difference between subject and object is overreached without annulling 
their distinction. Cannot this theory be accepted as the last word in the 
philosophy of the self? It might be said in reply that even the idealists 
are themselves divided in their attitude to this account of self-consciousness. 
Bradley's criticism, for example, is well known. But instead of examining 
the theory in the context of Bradley's analysis, it may be questioned if the 
doctrine does not run counter to one of the valuable contributions of 
modern idealism, nainely, that all relations presuppose the supreme subject- 
object relation. The very first point to be borne in mind is that difference 
itself is a relation, and, as such, it must, like other specific relations, fall 
under the generic relation of subject to object. This being so, it would be 
self-contradictory to insist that the subject-object relation itself implies the 
relation of difference. In other words, as all distinctions exist for the 
subject, it would be self-contradictory to urge at the same time that the 
subject distinguishes itself from the object. This is indirectly admitted 
in so far as the idealist accepts that the correlativity of subject and object 
exists for the subject. But in that case the subject for which the correlativity 
exists cannot itself be one of the correlated terms. To put it briefly, the 
pre-condition of all relations cannot itself be a term of the relation condi- 
tioned by it. Being the support of all relations, the self cannot be 
co-ordinated with the objects between which exists a relation, because this 
would be to dislodge the conscious principle from its foundational position 
and place it alongside of what it supports, and here the mistake would be 
identical with that of placing the universal alongside of the particulars, 
which has been emphatically rejected by modern idealists 


SUPRA-RELATIONAL NATURE OF BRAHMAN 
These considerations bring out an important truth about the nature 
of self-consciousness. It is only apparently that self-consciousness implies 
mediation. At first sight it seems to be true that as we can know a thing 
as this by contrasting it with that, the self, in order to be conscious of itself, 
must distinguish itself from the not-self. But this, as we have seen above, 
the self cannot do. Being the presupposition of all distinctions, it cannot 
distinguish itself from what it is not. This is but another way of saying 
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that self-consciousness, when taken strictly, cannot be a mediated conscious- 
ness, or that the knowledge of the self is not a relational or conceptual 
knowledge. It is, on the contrary, an absolutely immediate consciousness 
which cannot be thrust into the mechanism of relational apprehension. It 
is something like the ‘experienced® experiencing’ as put by some of the 
contemporary thinkers, or the ‘non-objectifying experience’ as it figures in 
the epistemological analysis of some philosophers of the recent past. 

It may now be comparatively easy*to appreciate the view of the 
Upanisadic idealists and their insistence on the much-misunderstood 
negative method of knowing the Atman, as ‘not this’ and ‘not that’. ‘They 
were fully convinced of the fact that the only way of knowing ‘this’ is to 
limit it by ‘that’, Every finite thing, in other words, must necessarily be 
known through its distinction from what transcends it. But this method 
of knowledge is inapplicable to the all-inclusive Atman beyond which there 
is nothing. The Atman, in other words, is the unconditioned ground of 
all finite entities. Being the sarva-vikalpaspada (ground of all distinctions), 
Brahman cannot be known in the ordinary way which implies identification 
through distinction. This is, again, another way of saying that the 
characters by which one finite thing is distinguished from another is in- 
applicable to the basic principle of all distinctions. "The world of plurality 
is átmamaya in the sense that nothing can ever be known except on the 
presupposed reality of the Atman that defies the conditions under which 
the world is known. This technical meaning of atmamayatva is explained 
by the later Vedantins as ‘Yatsvariipavyatirekena agrahanam yasya tasya 
tadatmatvam’ (that peculiar character without which a thing cannot be 
grasped or known is its nature) Hence, again, Atman is a non-object 
(avisaya) ; every object of knowledge has to be known as a definite this, 
but Brahman cannot be known in this*way. That is why it is repeatedly 
urged that none can see the seer of sight or the knower of knowledge— 
‘Na drsterdrastaram pasyeh’ étc. (Br. U., 1114.2). Such apparently paradox- 
ical statements with which the Upanisads are replete are all intended to 
signify that discyrsive knowledge, which is universally applicable in the field 
of finite things, is absolutely inapplicable to the non-discursive foundational 
principle supporting the world of plurality. 

This, briefly put, is the Upanisadic solution of the very difficult 
problem of soul which Kant bequeathed to those who came after him, 
namely, the problem of avoiding adhyasa without falling into Sünyavada. 
The majority of the theories of Atman that have made their appearance in 
the history of Indian or Western philosophy have either succumbed to man's 
inherent tendency to objectify what is essentially unobjectifiable, or have 
drifted towards some type of agnosticism. The former alternative has 
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encouraged the democratic conception of the universe in which the Atman, 
as aptly put by S. Alexander, has no privileged place. The latter alter- 
native, on the other hand, has led to the self-refutation of denying the 
reality of what withstands all doubt. Modern idealism and the ancient 
idealism of the Upanisads, accordingly, represent two classical attempts 
at steering clear of the mistakes arising out of these two extreme attitudes, 
Both schools of idealism agree that the real problemsof self will defy 
solution as long as the Atman is regarded to be only one thing in the 
midst of other things, or even as a primus inter pares. While agreeing 
so far in the rejection of the purely objectivist doctrines, they differ from 
each other profoundly in their respective constructive suggestions. The 
modern idealists have persistently suspected the wisdom of transgressing 
the limits of epistemological analysis, because in their opinion this would 
inevitably lead to agnosticism. The self is a subject presupposed by all 
objects; and yet a self-conscious principle must reconcile the opposition 
of subject to object without reducing the one to the other. Such a reduc- 
tion would altogether annihilate their difference, rendering the Atman too 
indefinite to carry any meaning. Í 

According to the Indian idealists, on the contrary, the epistemological 
analysis which remains at the relational level can never purge itself 
completely of the objectivist attitude leading to the confusion of the self 
with the not-self, of the subject with the object. The analysis therefore 
must be carried further into the transcendental level, and then the Atman 
will be realized as the supra-relational immediate experience which, while 
itself free from all distinctions, is yet the support of all distinguishable 
entities. Even the distinction between existence and knowledge, implied 
by discursive thought, has no application to the self ; here satla eva jnanam, 
jnanam eva sattà (existence is knowledge and knowledge is existence). To 


(aparoksa) knowledge or experience. This, according to the Upanisadic 
thinkers, is the only solution of the true problem of self, which was 
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thrown into prominence by Kant’s analysis of knowledge discussed 
above. : 
From this contrast of the modern with the ancient solution of the 
problem of seM follow certain results of paramount importance for epis- 
temology and metaphysics. «If thé contention of the Indian idealists be. 
true, idealistic metaphysics must be reconstructed on the basis of the recog- 
nition of the indefinable, yet undeniable, conscious principle that does 
not owe its meaning to mediation. Thè process of mediation, no doubt, 
is the universal condition of all finite existence ; but the infinite conscious- 
ness provides a clear exception to the rule that mediation and meaning 
are inseparable. The principle of identity in and through difference 
represents, no doubt, a valuable improvement upon the law of abstract 
identity ; and the modern idealists, in emancipating thought from the age- 
long fallacy of bare identity, have done an invaluable service to the cause 
of sound philosophy. But it must not be forgotten that a principle that 
is universally applicable within a limited sphere loses its value and useful- 
ness when accepted as a universal principle of unlimited application. 
Difference in some form or other must enter into the life of an intelligible 
identity which on that account implies limitation by what transcends it. 
Such an identity therefore is valid within the field of finite entities ; and 
this may be shown to be true even in the case of a self-determining 
principle. In other words, a self-determining principle, such as a concrete 
universal, must have internal differences through which it maintains its 
identity. It ought to be evident from this that the category of self- 
determination is inapplicable to what is the logical basis of all difference, 
the infinite conscious principle within which there is no difference. 


POST-UPANISADIC *SPECULATIONS 
The post-Upanisadic speculations on the self, though influenced 
either positively or negatively by the rich heritage left by the ancient 
thinkers, explored several avenues of approach to the problem, some of 
which marked new departures in the method as well as the general outlook 
of philosophical analysis. The tendency to rely on direct intuition 
or religious experience for reaching the deeper aspects of reality was 
gradually supplemented, and often replaced, by a growing emphasis upon 
an exclusively rational analysis and argumentative discussion. This was in 
à way inévitable, because every systematic growth of thought has to reckon 
with the intellectual miliew and fight its way to recognition as an indepen- 
dent philosophical position. Thus it happened that even the orthodox 
systems, in spite of their professed loyalty to the Vedic tradition and a conse- 
quent dislike of unaided reason, were compelled to define and clarify their 
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respective positions against the rival systems that were growing along with 
them. This committed the philosophers to a rational defence of what was 
yet acknowledged to have its final support in the unquestionable authority 
of the Upanisads. The clear implication of this scholastic endeavour to 
reconcile reason with authority was that the latter was not only rationally 
defensible, but needed reason's assistance for making its voice distinctly 
audible even within the narrow circle of orthodoxy. Whenever a partic- 
ular issue was at stake it was not so much the scriptural statements that 
acted as an arbiter as the preconceived idea of the system that dictated 
the particular interpretation of the Scripture. And then the choicest 
dialectical weapons were brought into play in defence of the idea; and 
consequently the' repeated professions of allegiance to the Upanisads 
assumed the appearance of little more than lip-service to a tradition that 
was crumbling under the pressure of conflicting interpretations. 

It would therefore be a mistake to think that the scripture-ridden 
systems left no room for independent and unbiased thinking and were 
ultimately based upon blind faith in authority. The fact is that reason, 
banned on the highway, discovered by-ways for self-assertion ; and that 
the orthodox systems, though ostensibly based upon the scriptures, could 
not help disclosing their respective rational foundations, 


CONSCIOUSNESS AS A QUALITY OF THE SELF 
In every serious inquiry the different lines on which controversy 
develops are more or less determined by the different formulations of the 
problem ; the problem of the self is no exception to this. Bradley's formu- 
lation of the problem of the self may be easily taken to be one of the 
clearest with which modern thinkers are familiar. "We are all sure that 
we exist,’ he remarks, ‘but in what sense and what character—as to that 
we are most of us in helpless uncertainty and in blind confusion. In a 
surprisingly similar manner the mediaeval Indian philosophers formulated 
the same problem. Sankara in his commentary on Brahma-Sütra 1.1.1 
` says, ‘Sarvo hi atmastitvarh pratyeti, . . . tadvisesam prati vipratipatich’ 
(Nobody doubts the existence of Atman, but there are differences as to 
its character). The problem of the self, according to this particular form 
of presentation, is not that of the existence of the self; it is rather the 
problem of the character of what exists as the inexpugnable postulate of 
all knowledge and all experience. Thus, the very formulation of the 
problem has implicit in it the distinction between existence and character, 
the ‘that’ and the ‘what’. In other words, the scope of the possible theories 
that may arise out of the attempts to solve the problem is predetermined 
and restricted by the postulate that whatever is real must conform to the 
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conditions of discursive knowledge or discursive thought that understands 
everything by distinguishing it from other things by means of the character 
that the latter do not possess. It is therefore natural, while the postulate 
remains unchallenged, to regard the self as something possessing a peculiar 
character that distinguishes it from the not- self ; and the self is then con- 
ceived as a substance with knowledge or consciousness as its peculiar 
quality. A largé number of respectable theories of the self, in Indian and 
Western philosophical systems, have been developed in conformity with 
the requirements of discursive thought, and they are still popular. 

Once we have taken this important step, a theory of the self may 
develop on one of two distinct lines according as knowledge is regarded as 
an inseparable or a separable attribute of the soul-substance. In the latter 
case, knowledge or consciousness reduces itself to a mere accidental or 
adventitious quality occasionally produced in the soul, which in between 
the intervals of consciousness is essentially unconscious. ‘This position, 
again, contains, in a state of unstable equilibrium, the germs of materialism 
as well as what is generally known as spiritualism, as is to be found in 
Locke and the Nyaya-Vaisesika. A substance that is essentially unconscious 
may easily be identified with matter; and when this identification is 
complete, consciousness becomes a by-product of matter or an epiphe- 
nomenon in the strict sense of the term. When, on the other hand, the 
identification of the soul with a bit of matter is rejected as paradoxical 
and outrageous, while still adhering to the theory of consciousness as a 
quality as in Descartes and Jainism, we get a theory according to which 
consciousness is an inseparable quality of the soul, so that the soul is taken 
to be conscious even in the intervals of apparent unconsciousness, such as 
sleep and swoon. The soul, according to this position, can never remain 
unconscious without forfeiting its claim to be a spiritual substance ; thus 
while avoiding the apparent paradox of identifying the soul with matter, 
it is driven to the equally paradoxical admission that the soul thinks or is 
conscious even when there is apparently a total suspension of consciousness 


as in sound, drgamless slumber. 


THE SELF AS AN OBJECT OF PROOF 

Now, as to the theory of the unconscious soul as developed by ‘the 
Nyàya-Vai$esika school. It is an ultimate postulate of the Nyaya thinkers 
that whatever is real must be capable of being proved, and so what cannot 
be proved is a mere nonentity. A second postulate that is equally vital 
to the Nyaya analysis lies in the assertion that whatever is real must possess 
certain attributes ; mere existence without character is as inconceivable as 
Character that does not characterize something. In conformity with these 
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postulates they insist that the self, if it has to be taken as real at all, must 
be an.object of proof for which it must be a ‘that’ and a ‘what’, i.e. it must 
have an existence and a character. Without going into further details we 
would be content in this short article to bring into promitience the per- 
plexities and quibblings that are directly borh of the assumption that the 
self can be proved in the ordinary sense of the term, so that it is only one 
of the objects that stand in need of proof. 

Vatsyayana, for example, inquires how the self as Atman, that must 
be accepted as the logical presupposition of the process of proof, can itself 
be turned into an object of proof, how the pramatr may be taken to be 
a prameya. Apparently, the question is insoluble within the postulates 
of the Nyaya philosophy ; and it must either be admitted that the process 
of proving implies the existence of the prover just as doubt implies the 
existence of the doubter, as Descartes said, or that every attempt. to 
know the knower would inevitably lead to argument in a circle, as was 
seen by Kant. But Vátsyayana, instead of following any of these courses, 
secks to cut the Gordian knot by taking recourse to the case-endings of 
Sanskrit grammar, according to which the same thing may be regarded 
as being the subject of a sentence or its predicate depending upón the 
intention of the verb. A tree, for example, may be used in a sentence 
either as a nominative or as an accusative ; this is sypposed by Vatsyayana 
to be a sufficient guarantee for the assertion that the self too may be the 
agent as well as the object of proof, the karty as well as the karma. The 
appeal to the grammatical structure of a language for solving a philosoph- 
ical issue has not perhaps assumed a more irrational form than what is 
illustrated here. The syntactical rules governing the construction of 


by appealing to such experiences as ‘I am happy’ and ‘I am unhappy’ is 
mostly influenced by the dictates of unreflective ordinary thinking wedded 
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to the grammatical structure of language ; and if every form of linguistic 
expression is taken to correspond to the form of reality, the problem of 
knowing the self would not present itself as a problem at all. ‘I am stout’ 
or ‘I am not stout’ does not amount to the knowledge of myself; and, 
if so, there is no earthly reason why ‘I am happy’ should be taken to solve 
the problem of self-knowledge. The inherent paradox in such an 
uncritical acceptance of the identity of the linguistic form with the form 
of reality shows itself when, instead of saying ‘I know myself as un- 
happy’, a person says that he does not know himself to be happy. The 
former expression as little justifies the opinion that the self knows itself 
as existing in reality as the latter would warrant the conclusion that the 
self does not exist. d 

It is significant that Vacaspati, the distinguished exponent of the 
different systems, who possessed the wonderful capacity of entering into 
the spirit of each school of philosophy, remarked that the Nyaya analysis, 
when carefully examined, did not favour the doctrine that the self was 
literally an object of knowledge or jüeya. What Uddyotakara also implied 
was not the identity of the knower and the known ; it was only through a 
sort of linguistic licence that the self, which is in reality the principle of 
revelation, was said to be the object of knowledge (tatra vivaksaya 
jneyatvabhidhanam). In reality, however, Vacaspati insists, happiness and 
misery that are the qualities of the self are the objects of knowledge and 
not the self itself. It is evident, then, that Vacaspati and Uddyotakara, as 
interpreted by him, were against the ordinary interpretation of the Nyaya 
analysis of such experiences as ‘I am happy’ and ‘I am unhappy’; and this 
implied that the self, when taken strictly, could not be proved in the 
sense in which proof necessarily implies objectification of what is proved. 
To put it plainly, the self or Atman being the pre-established reality of 
all doubt and refutation, proof and disproof, the attempt to prove it 
through perception or inference would be a paradoxical undertaking. 

In the history of Western philosophy the false assumption that the 
self, like all other things, must be known through 'experience' led to 
perplexing quandaries in pre-Kantian empiricism; and it is Hume who 
drew the logical conclusion that what the philosophers called the self was 
nothing more than a bundle of ‘perceptions’ that were in constant flux. In 
a similar spirit the Buddhists insisted that the so-called self was but the 
common fame for the flux of ideas or vijfiana-santana. The denial ‘of a 
permanent principle, in both these cases, was the inevitable consequence 
‘of the uncritical assumption that the self, if it is to be proved at all, must 
be proved in the same way in which every other thing is demonstrated ; 
the assumption, to put it in another form, confuses proof with presupposition 
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and implies that what is presupposed by proof must itself be subjected to 
proof, the pramatr must also be a prameya. It is as little realized by the 
modern empiricists as by the Indian empiricists of old that the presupposed 
principles of knowledge being the logical implicates of all proof, it is 
impossible as well as misleading to attempt their logical justification. The 
self, when taken in the strict sense of a knower, is therefore beyond the 
region of proof (pramana-nirapeksa) and the basis (a@sraya),of all proof and 
disproof. In the language of the Advaita Vedanta, the self is Svayamsiddha 
as distinct from paratahsiddha. It is, however, important to note here that 
the assertion that the self is beyond proof and disproof is not to reduce 
it to a mere assumption, because an assumption, like a working hypothesis 
or postulate, does not exclude the possibility of its rejection at a future stage 
of investigation ; a svayamsiddha principle, on the contrary, is irrepressible 
in the sense that in doubting or refuting its reality one has to accept it at 
every stage of investigation. 


THE SELF AS TRANSCENDENTAL REALITY 


Allied with the assumption that the self is a prameya, which the Nyaya 
philosophy along with some other Systems accepts as an indubitable truth, 
there is another that is equally fundamental to its realistic and psychological 
outlook, namely, that all that exists must possess such characters as may 
distinguish them from one another so that each may be conceived as 
different from the rest. . Under the influence, and considered in the light, 
of this assumption, the self is taken to be a thing or a substance having for 
its attribute knowledge or consciousness. Many a reputable doctrine of 
self in Indian and Western philosophy has found in it an unquestionable 
postulate that must be accepted by every intelligible doctrine of reality ; 
and if the self is not to be a mere nothing or myth it must also conform to 
that postulate. In Indian philosophy therefore all the different schools of 
thought have accepted it in more or less emphatic language, the only 
exception being the Samkhya-Yoga and particularly the Advaita Vedanta 
associated with the name of Sankaracarya. . The highest Jevel of analysis, 


external. It was consequently indefinable yet undeniable, and, as such, 
falling beyond speech and discursive thought. It was therefore quite 
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the belief in a permanent unchanging principle, must have realized the 
utter futility of defending the Upanisadic faith while leaving unchallenged 
the basic postulate that whatever is real must possess a character, as. was 
evident from fhe way in which the different systems sought to criticize 
Buddhism. He therefore Brought to prominence and developed the 
transcendental approach to the problem of reality as was suggested by the 
Upanisads, and ‘believed that this alone held the key to a metaphysical 
position that would avoid the shortcomings of substantialism on the one 
hand, and those of the theory of universal becoming on the other. The 
Atman therefore is neither a substance underlying the changing states of 
consciousness, nor is it a mere stream of consciousness, It is the indefinable 
yet svayamsiddha and svaprakaáa principle, or an eternal conscious principle 
in which existence is knowledge and knowledge is existence, and to which 
such objectivistic principles as space, time, and causality are inapplicable. 
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NATURE OF THE PHYSICAL WORLDe 


HE physical universe was early recognized in India, as in other parts 

of the world, as a philosophical problem both of epistemology and of 
ontology. How we know the phyšical world, whether directly or indirectly, 
was a point of discussion, for instance, in the Buddhistic schools. Percep- 
tion was universally acknowledged to be a source of knowledge, though 
there was difference of opinion regarding other sources, such as inference, 
analogy, verbal testimony, etc. and also regarding the objects that are 
perceived and the elements that enter into perceptual experience. 


VARIETY OF SPECULATIONS 

Naturally therefore, a variety of speculations, in consonance with 
their respective ontological positions, arose in the different philosophical 
schools. There was, for example, the major question whether the physical 
universe was real. Tivo extreme views on this subject are represented by 
the Carvaka and the Advaita Vedanta. 

The Carvakas are of opinion that matter alone is real, and that what 
we call mind or consciousness is nothing but a property of matter generated 
under certain conditions, just as grains of rice acquire by fermentation the 
power of intoxication. Not believing in any transcendental world, 
religion, or morality, the Carvakas think that the body is the sole 
reality, and consciousness ceases with the dissolution of the body into its 
constituent elements. At the other extreme stands the Advaita Vedanta 
with its view that the physical world has only an illusory reality produced 
by the false projection of Maya. The extreme Advaitin rejects all 
explanations except the vivarta or illusory projection guaranteeing no sub- 
stantiality, and therefore no ‘true being, to the physical world. A modified 
form of idealism is to be found in the Yogacara system of Buddhism where 
the physical universe is regarded as a projection of consciousness, but not 
exactly illusory in character like the ‘hare’s horn’ or the ‘sky flower’. For 
all practical purposes, the world is real though changing every moment ; 
but its origin is to be traced to the operation of the mind, which is the only 
reality; and though in an ultimate reference everything is void, yet, 
compared with the physical projection, the receptacle consciousness (dlaya- 
vijnana) is relatively more real. An extreme form of subjective idealism 
is Drsti-srsti-vada, the theory ‘that holds that the esse of things is their 
percipi, not as modes of absolute consciousness but as mental creations of 
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individual percipients. In between these extremes, we have any number 
of theories acknowledging in varying degrees and senses the reality of the 
physical world. > 
è 
THE SAMISHYA-YOGA VIEW 

The Samkhya-Yoga believes that Prakrti or primordial nature is as 
real as Purusa ;sbut while the unmanifested (avyakta) Prakrti is real as an 
ultimate principle, the same cannot be said of its manifestations (vyakta). 
They pass away for individual Purusas with the dawn of the discriminative 
knowledge that the soul and the embodied self are not identical. But 
even though phenomena are unreal, Prakrti as such is real; and when 
the process of manifestation, starting with mahat br buddhi and ending 
in the two parallel series with mahabhütas and indriyas, terminates, there 
continues to be a process of multiplication of the constituent elements 
(gunas) inside the primordial Prakrti. The Sarnkhya view therefore makes 
a distinction between two orders of reality in the physical universe, namely, 
in the manifest and in the unmanifest condition. The visible world is 
thought of as a product of five gross elements, viz. earth, water, fire, air, 
and ether (ākāśa), but in the unmanifest Prakrti the gross and subtle 
elements cease to exist, and we have to think only of their strands, sattva, 
rajas, and tamas, as constituting its nature. It is obvious that the Samkhya- 
Yoga was primarily interested in the different aspects in which nature 
appears to us, namely, illuminating, active, and stupefying, and that, 
obviously, this triple aspect was arrived at by a consideration of the ways 
in which the world of manifestations shows itself. For, according to this 
particular school, the effect is practically identical with the cause; and 
unless these three aspects were really present in the original Prakrti, they 
could not have found a place in the ‘manifested universe. This Samkhya 
view finds a modified expression in the Caraka Samhita where a medley 
of categories combining the Nyaya-Vaisesika and Samkhya conceptions is 
to be found. In Kashmir Saivism also the Sarnkhya categories, mixed 
with theistic elements, make their appearance. 


THE VEDANTIC VIEW 
In the Vedantic schools, however, the major inquiry is about the 
relation between Brahman and the universe ; and consequently the nature 
of the physical world is seen from a theistic or pantheistic angle. While 
some are willing to accord a kind of ontological reality to the physical 
world in so far as it represents the transformation of Brahman Itself, 
others regard it as representing the body of Brahman, that is, the physical 
* aspect or quality of the ultimate principle. Nature, according to the latter 
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view, represents the unconscious extension aspect of Brahman, just as the Jiva 
represents the consciousness aspect. The Vedantic dualists, not satisfied 
with’ this position, further postulate a fivefold distinction of God and 
matter, God, and soul, soul and soul, matter and soul, and matter and 
matter (bhedapaficaka). In this system therefore, barring the dependence 
of the universe on God, the existence of the physical world could be 
regarded as real. Apart from their initial divergence on, the problem of 
the origin of the universe out of Brahman, the Vedantic schools, in dealing 
with the physical world in a practical manner, admit the combination of 
different elements as producing the protean forms in which nature makes 
its appearance. Thus even in the Advaita Vedinta we meet with the 
theory of paficikarana (combining the five), according to which the five 
elements mix in different proportions to produce the bhütas (gross 
elements). Other philosophical schools in their treatment of real things 
(bhava padartha) include four or five of these physical elements, though 
there is some discussion as to whether all the substances are perceptible 
or some are merely inferred. There is also a divergence of opinion regard- 
ing the necessity of admitting potency (Sakti), resident in material things, 
which is responsible for manifesting their characteristic qualities. 


THE NYAYA-VAISESIKA VIEW OF ELEMENTS 

Our major field of discussion regarding the physical universe is, how- 
ever, the Nyàya and Vaisesika systems, which, starting as two different 
schools, latterly combined into a single unified mode of thinking. Taking 
up a realistic attitude towards the universe and not denying the necessity 
of admitting non-material principles, the Nyaya-Vaisesika furnishes us with 
a systematic account of the different elements of the universe together with 
their differentiating qualities and their method of combination. Adopting 
the standpoint of the common man that the physical world, as it appears 
to our external senses, must be accepted as real, even though it might be 
necessary to assume or infer certain transcendental conditions (e.g, the 
deserts of the self) in order to explain the modes of combination of 
the atoms, the Nyaya-Vaisesika broadly divides reality into self (cetana) 
and non-self (acetana). The latter may be divided into mental and 
extra-mental realities. Our everyday experience shows that every idea 
arising in the mind is not only vety intimately associated with an 
external object, but has a corresponding reality in the objective world. 
These two realities stand to each other in a certain relation of causal 
sequence. The external reality concerned, however, is quite independent of 
the idea in so far as its existence is prior to the appearance, and is 
a condition of the possibility, of the phenomenon of our mental life, 
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This experience of our life has remained unchallenged throughout the 

ages and is at the root of all our dealings with the objective world. Ihe 

discussion on the nature of the physical world therefore is mainly based 

on the experience of our mental life (laukika-pratiti) and the usage of the 

objective world for practical ‘purposes (laukika-vyavahara). 

For the clear understanding of the nature of the physical world it is 
also very necessary to know something about the nature of its other aspect, 
the cetana (conscious) element. Neithet of the two depends upon the 
other for its existence, but there does exist a peculiar relation between 
them in so far as the existence of the cetana element is manifested through 
the operation of the acetana aspect. Although these two are opposite 
entities, they co-operate in such a smooth manner that our life and our 
dealings with the world are harmonized. Im between these two realities of 
opposite natures there exists an eternal and atomic inanimate element,’ 
called manas, which brings about a close connection between the two and 
helps the working of the physical world? Without manas it will not be 
possible to realize the aim of creation.? 

The constituents of the physical world are the eight forms of matter— 
five atomic and three ubiquitous in nature—and their qualities. Matter, 
in its atomic or discrete form, consists of (1) the four productive elements, 
called bhautika paramanus, which enter into the composition of the 
insensate world, and (2) the non-bhautika paramanu, called manas, which, 
conceived as an eternal substance and associated with the individual self 
(Jivàtman), helps in the organization of the productive matter into struc- 
tures or physical organisms capable of experiencing pleasure and pain 
under the stress of moral necessity and retributive justice. The other 
form-of matter, which is looked upon as a continuum, being substantive 
in character, is the eternal background of the creative process, namely, 
kala or time, and akasa or space, and of the relative position involved 
therein, namely, dis. All these, together with their qualities, form what is 
called the physical world. Besides, as has been mentioned above, there 
is the conscioug element which is essential for the clear understanding 
of the nature of the physical world. 


ORIGIN OF THINGS AND THE PHYSICAL WORLD 


The physical world may be an object of immediate perception through 
the instrifmentality of our external sense-organs where such cognition is 


* Nyàya-Sütra, 11.2.59; Vaisesika-Sutra, VII.1.23. 
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possible, or else its notion may be arrived at through other means of right 
cognition. When closely observed, it is found that every product of this 
objective world undergoes some change or other. Production and destruc- 


tion in some form are constantly taking. place. Now, it is to be seen’ 


whether this change is in some regular order or not. This is a problem 
which everyone has to face from his own angle of vision ; and throughout 
the ages various views have been advanced on the proble.n. Some of these 
views are found summed up in the Svetasvatara Upanisad (L2). It is 
mentioned there that time (kala), nature (svabhava), necessity or fate (niyati), 
chance or coincidence (yadrccha), elements (bhütas), Purusa, and combina- 
tion of these have been regarded by different thinkers at different times as the 
‘cause of the origin of the world. In the Mahabharata (Vanaparvan, XXX.28), 
the Mahabodhi Jataka (Jataka, V), and the Buddhacarita (1X.53) there is a 
reference to Igvara as the cause. Gautama in his Nyaya-Sütra (IV.1.14,19) 
refers to void (abhava) and God (Isvara) as the causes. He also mentions 
one Nirnimittavada with reference to a view-point according to which 
things are produced without any cause (IV.1.22). The authors of the 
Susruta the Buddhacarita, and the Gomatasara? also refer to a similar 
view. Again, Gautama says that, according to some, everything of the 
universe is non-eternal, because it is produced and destroyed, and there 
exists nothing before the production and after the destruction (Nyaya- 
Sūtra, 1V.1.25). As opposed to this view, he refers to another view accord- 
ing to which everything is eternal, for the five atomic elements which 
constitute this objective world are ultimately eternal. Hence, theré is no 
need to establish any causality to explain the origin either of individual 
things or of the universe as a whole. 

After a careful analysis of these views it is clear that some thinkers 
do believe in some sort of positive cause, while there are others who do 
not believe in any positive cause. As each school of thought faced this 
problem in its own way, it became very controversial. The following may 
be said to be some of the points on which the Controversy is based: 
(1) Relation between cause and effect, (2) Identity or difference between 
the two, (3) Production of an effect out of something which is real, positive, 
and eternal, or out of mere void, (4) Is an effect only a modification of that 


entirely different from its cause, and as the effect has no existence prior 
to the causal operation, is it a new creation? and (5) The cause alone is 
real and eternal, while the effect is merely illusory. All these factors led to 


* Sarirasthüna, 1.11. 
iy Buddhacarita, 1X.52. 
'* Gomatasara, V.883. 
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the standpoints of the four main schools, namely, the Nyaya-Vaisesika, the 
Sarnkhya, the Sankara Vedanta, and the Madhyamika school of Buddhism. 
These’ points of view are ordinarily called the Avambhavada, the Pari- 
namavada, the Vivartavada, and the Sünyavada respectively. Here in the 
present article we shall follów thé theory of origination (Arambhavada) 
only, for it is this view-point alone which properly represents the nature 
of the physical World. 

According to the theory of originatión, there is an absolute difference 
between a cause and its effect, and the effect is entirely a new and fresh 
production. But, in spite of this, both are mutually bound together by a 
mysterious tie of relation, so that as long as the effect lasts it inheres in its 
cause, and even when it does not exist, as for instance, before its produc- 
tion and after its destruction, its non-existence, in both states, technically 
called pragabhava and dhvarmsabhava, is also attributed to the same cause. 
It is not possible to give any satisfactory reason for this. The upholders 
of this view attribute it to the very nature of cause and effect. They hold 
that the ultimate particles of the four productive elements are the ultimate 
cause of this world. These particles, through the operation of some conscious 
agency, combine together so as to form products, which are entirely new 
and which had no existence prior to their production. Nothing can come 
into existence without the operation of a cause; and even in cases where 
no cause is obvious, it has to be assumed that the cause is hidden from 
sight (adysta). In the case of animate beings, ordinarily called Jivatmans, 
the differences found in them are neither inherent in them nor are they 
due to mere chance. These also are due to some cause. In other words, 
every birth of every animate being necessitates the assumption of a cause 
that can be traced to its past life alone, and that life in turn depends upon 
a cause in another previous life, and $o on. This leads us to believe in 
the beginninglessness of this objective world. 


THE LAW OF KARMA AND DIVINE WILL 

Tracing the causality of the birth of an animate being we come to the 
law of Karma. In fact, the birth of an animate being and the creation of 
the physical world are so closely connected that it is essential to attribute 
the ultimate causality of the world to the same law of Karma. It is for 
the sake of providing animate beings with facilities to experience pleasure 
and pain that the inanimate objects of this universe have been created.^. In 
other words, all the inorganic constituents of this world have beeu created 
simply to meet the demands of the organic creation. What could have 


* Padartha-dharma-sangraha, pp. 135, 143. 
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been the aim of creation of the non-conscious objects except that the Jivas 
might experience pleasure and pain through them? According to the 
law of Karma, all actions, mental and physical, bear some fruit that must 
be experienced by the doer himself. This experiencing óf the results of 
deeds may be effected in one life or in many. But the doer cannot be 
freed from this until all the results of his actions are exhausted through 
experience. It is for providing facilities for the expeliencing of these 
results that there exists the physical world with all its constituents." Every 
time a being takes birth, it comes to this world with a fresh impetus pro- 
vided by the results of its own deeds which accumulated in the past in the 
form of impressions (samskaras), also called adrsta, dharma-adharma, or 
apürva. When that force with which the being started its fresh life be- 
comes exhausted, the physical organism dies only to recoup itself with 
fresh energy and a new organism in order to exhaust those results of the 
past deeds which are still left to be experienced. It is not only that the 
Jiva reaps the fruits of its own past deeds in a fresh birth, but it also 
creates for its future experience fresh sets of impressions through the per- 
formance of fresh deeds according to the limited freedom which it has. In 
this way the cycle of births and deaths continues till eternity except in the 
case of those who realize the final emancipation (mukti). Similarly, all the 
organic productions individually undergo change, and a time comes when 
all these products, organic and inorganic, come to an end for some time 
in order to regain fresh energy out of the karmic forces of the past to enable 
them to function further. This period of universal dissolution is called 
‘cosmic rest’ (pralaya). During this period, all the products are reduced to 
their ultimate particles, called paramanus, which are regarded as eternal. 
Besides, we find other eternal elements, such as manas, ākāśa, kala, dis, and 
the Jivas, together with their qualities, present during this period. 
Accepting the view that nothing is created without the agency of a 
cause and that there are the karmic forces arising from the past deeds of 
the Jivas to act as the cause, the question remains as to how these forces 
Which are non-conscious in nature operate so as to bring zbout the cosmic 
world after the period of cosmic rest is over. A causal operation requires 
the agency of a conscious being who is present even during the period of 
cosmic rest. The Jivas are, no doubt, present even then, but they are 
insensate at that time and so are not capable of imparting any nroductive 
motion to the elements to create fresh products. This leads us to believe 
in the causality of the divine will which is ever present to impart initial 
motion to the paramanus for creation. This divine will is influenced in 


Ibid, p. 163. 
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a way by the cumulative adrsta of thé Jivas in imparting the productive 
motion to the paramanus. This is how causality leads to the production 
of motion at the beginning of a fresh creation.'^ * 


CHARACTERISTICS OF FORMS OF MATTER 


Before we proceed further, it will not be out of place to mention cer- 
tain common characteristics of the forms of matter constituting the physical 
world and the special characteristics of the laws of causation and motion. 
Of the various properties of the forms of matter, the most important seem 
to be (i) inherent causality, that is, capacity for generating an effect with 
itself as its cause, (ii) an individual character in each of its ultimate forms 
which are eternal, and (iii) in its emergent aspect ‘incapability of being 
destroyed, as an effect, by the cause concerned. Individually earth possesses 
motion which generates velocity (vega)," so that when any earthly object 
moves, it continues to move only because of the velocity inherent in it, 
which helps the existence of motion in that object for a certain length of 
time according to the strength of the impetus imparted to that object. The 
velocity once generated in an earthly object produces a series of motions 
in succession until the. object stops due to gravity (gurutva).^ By nature 
carth is solid, but under certain conditions when it comes in contact with 
heat and is reduced to paramanus, a certain attribute called liquidity is 
produced in it." Water as a distinct entity possesses all the above-men- 
tioned qualities of earth except that it is not solid by nature and that 
liquidity is not conditional but natural to it^ Tejas (heat, fire) also pos- 
sesses the above-mentioned attributes except gravity. It is due to the lack 
of gravity that tejas always moves upwards. Liquidity is not intrinsic in it.’* 
Air possesses oblique or transversal motion. It does not possess gravity, 
and therefore it does not move dowfiwards; and consequently there is 
nothing to check its movement, which ever continues to get a fresh impetus 
from the velocity possessed by it. Of all the elements it is the swiftest. 

Coming to the ubiquitous forms of matter constituting the physical 
world, we should know that these are the forms which are inseparably 
connected with the objective world as the necessary conditions of the 
creative proces. We know that, according to the theory of origination, 
after the period of cosmic rest is over, a succession of fresh products comes 


1° PadaRtha-dharma-sangraha, 20 f. 
u Vaisesika-Sutra, V.1.17; Padürtha- dharma-sangraha, p. 136. — 
12 Vaifesika-Sütra, V.1.18; Padartha-dharma-sangraha, p. 133; Kiramavali, p. 37. 
esika-Sütra, 11.1.6,7; Padartha-dharma-sangraha, p. 135. 
1t Padartha-dharma-sangraha, p. 194. 
15 Vaisesika-Sittra, V.2.13. 
wv 3 Ibid. 
Y Padartha-dharma-sangraha, pp. 18, 19. 
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into being out of the causal material. The sequence of phenomena observed 
in creation implies the existence of a factor that is technically known as 
time or käla. It is held to be a substance, supersensuous, pervasive, and 
eternal in nature. It is not subjective—a mental construction, as the 
Yoga believes, nor a specific power associated with the Supreme as the 
Agamas affirm, but is objective and substantial in nature, in so far as it is 
the substrate of a number of qualities. That it is eternal is evident from 
the fact that it lies behind all worldly processes, creative as well as destruc- 
tive, which involve succession.* This very fact presupposes its all-per- 
vasive character as well. It is regarded as a necessary precondition of every 
kind of action in the physical world.!* 

With creation, the necessity of having a support for the created objects 
naturally arises. Objects of limited dimensions can be thought of only in 
relation to a substance of wider extension that may be said to hold them 
within it, and this latter substance, again, being similarly related to another 
of still greater extension, and so on, we come at last to an ultimate substance 
with infinite extension holding within itself all the limited and partially 
extended objects of the universe in common. ‘This substance, technically 
known as akàía or space, is necessarily a continuum and is therefore 
eternal.” It is regarded as physical space with sound as its specific 
property.*' 

The last principle, which is inseparably connected with the cosmic 
order, refers to the relative position involved therein. In other words, it 
is a fact of common experience that two separate objects of limited dimen- 
sions cannot simultaneously occupy the same space. 'They must occupy 
Separate spaces These created objects are related to one another, as 
is evident from the notions of proximity, distance, and so on, and this 
presupposes the existence of a separate substance technically called dis. 

These three are the forms of non-conscious elements which form the 
very background of all creation in this physical world. No production of 
any object can be explained without these. Hence, though supersensuous 


in nature, they are dealt with here as bein: 


: g the necessary conditions of 
creation. 


LAWS OF CREATION AND MOTION 
Regarding the characteristics of the law of causation, the only point 
which needs to be emphasized is that the cause must precede the effect and 


13 Ibid., pp. 26, 27. 

B pben on Vaisesika-Siitra, V.2.26. 

a eee mes Conception of Matter, p. 161. 
? Nyayalilavatt (Nirnayasagara Ed.), P- 34; U. 
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that nothing can be produced without a cause. The effect, though in- 
separably connected with the cause, is yet entirely different from it and 
has no existence prior to its production. 1 

It has beem pointed out before that for the creation of the objective 
world motion is most essential It fs equally needed for the destruction of 
products. Motion, to come into existence, must have as its substrate some 
material object, though it is also a fact that no product can come into exist- 
ence without motion. 'There can be only one motion at a time in one 
substance. Motion never produces another motion,** nor does it produce 
any substance. It produces an effect marking a particular direction.” 
It produces velocity as well as elasticity." A single motion is produced 
through. several causes, such as, weight, effort, and conjunction. Fluidity, 
velocity, impression, elasticity, and certain unseen forces also produce 
motion." These are some of the more important characteristics of the 
law of motion. 

With the help of motion, the ultimate particles representing the 
material cause begin to group together so as to form various products. 
The process of creation stops only when the last organic production 
(antyavayavin) has come into existence, It has to be kept in mind that the 
motion with which creation begins does not continue for more than a few 
moments. It gives rise to some other causes which will help the creation 
further. 


LAWS OF CONSERVATION OF MATTER AND WEIGHT 


In this process of change from cause to effect throughout the entire 
process of creation no material substance is ever lost. The paramanus, 
which are the ultimate cause of this world, are eternal. "Throughout all the 
changes from cause to effect, these paramanus do not change either in 
number or in any other aspect. They give rise to various products which 
undergo changes, but they themselves remain unchanged. If any product 
is destroyed and is reduced to its ultimate particles, it will be found that 
the number ofthe paramamus out of which that object was produced 
remains as before. In other words, the ultimate matter remains the same 
throughout the entire process of change. This is what may be called the 
law of conservation of matter. It is also a fact that the weight of the 
totality of causes is equal to the weight of the particular effect produced 


33 Vaisesika-Siitra, 1.1.17; Padartha-dharma-sangraha, p. 147; Upashara, 11.1.21. 
i: ütra, 1.1.24. 

28 V'aifesika-Sütra, 1.1.21; Padartha-dharma-sangraha, p. 147. 

?* Padartha-dharma-sangraha, p. 147. 
© "' Vaifesika-Sütra, 1.1.20; Upasküra on the above.” 

3s U, Mishra, Conception of Matter, pp. 202-205. 
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out of those causes, which means that in the creation of the physical world 
the law of conservation of weight also holds good. But this view is 
not shared:by all. In certain cases the products gain in weight. The 
Yajnavalkya Smrti says, ‘Coarse wool and cotton yarn goin 10 per cent 
in weight in weaving; wool and cotton yarn of middling counts gain 5 
per cent and those of the finer. counts gain only 3 per cent. But 
in the case of pure silk (kauseya) and tree-bark, the preduced cloth does 
not gain anything, nor does it lose any weight. Again, in certain products, 
such as embroidery work, the product loses 30 per cent' (11.179,180). 
This view is also upheld by Uddyotakara in his Nyayaverttika (11.1.33). 
From this it is concluded that the law of conservation of weight is believed 
only partially in Indian thought. 


THE THEORY OF CHEMICAL ACTION 


This leads us to say a few words in connection with the theory of 
chemical action (paka-prakriya)?* which is so intimately connected with 
the laws of change and motion. From our study of the nature of the 
qualities of the four productive elements of the world, it is clear that all 
possible changes can occur only in the qualities of éarthly particles or 
products, "These changes occur when objects come in contact with heat. 
This contact takes place only in earthly substances.” The earthly particles 
and products, after having come in contact with heat particles, change their 
qualities, such as colour, taste, smell, touch, and even sound. This law 
knows no exception. There is no other cause for producing such a change 
in their qualities. Other substances, such as water, are not affected by 
chemical action? It is only through contact with earthly particles 
that water, for instance, appears to have changed its qualities. But 
this is not a real change. For instance, water is naturally cool. It appears 
hot after it is boiled simply because earthly particles mixed with water 
have become hot due to its contact with heat. Similarly, if there appears 
any change in the taste, smell, and colour of water, after it has come in 
contact with heat particles, it is due to the presence of earthly particles in 
water. As a matter of fact, even after being boiled, water does not give 
up its natural qualities, such as, colour, taste, touch, and sound." The 
same is the case with air. It appears hot not because the contact with heat 
has produced any change in its natural quality, which is neither hot nor 


* Padàártha-dharma-sangraha, pp. , 47; Nyày, ini 5 ; 
and Bodas), pp. 16. 17. graha, pp. 46, 47; Nyáyabodhini on the Tarkasangraha (Ed. Athalye 


? Vyomavati, p. 446. 
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>? Kiraņāvalī, p. 67; Kiranavalt-prakasa (Sarasvatibhavana Sanskrit Series Ed.), p. 267. 
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cold, but because of the presence of earthly particles in it which have 
become hot due to the contact. Chemical action is responsible for all 
possible changes in this physical world where earthly particles and products 
alone predomihate. All our food and drink produce various results accord- 
ing to this process. All growth and decay are attributed to it. 


e OTHER CONDITIONS OF CREATION 


This is how the products of the physical world proceed. The produc- 
tive elements, the necessary conditions of creation, and the various laws 
of the physical world—all aim at one common goal, viz. to provide the 
Jivas with the means of bhoga (experience), and ultimately, the attainment 
of final emancipation, which is the highest aim of all the systems. We 
have seen how the initial motion for creation comes from the divine will. 
Later, motion is produced from several causes through the agency of 
conscious beings who have come to exist by that time. 

Amongst the more important conditions of creation, it is found that 
there can be no creation out of one single element.* There must be at 
least two. And these two should not be of the same class, as is quite 
obvious in the case of human creation.* A particular product is classed 
under one substance or the other on the grounds of the excess of the 
constituent elements of any one particular substance. 


CLASSIFICATION OF ORGANIC AND INORGANIC PRODUCTS 


These products may be classed under two broad heads, namely, 
organic and inorganic. That class of products, which is the substrate of 
such activities as tend towards the attainment of what is favourable and 
liked and abstain from objects that are unwholesome and disliked, is called 
organic. This is the substratum of sense-organs and is the receptacle of the 
experiences of pleasure and pain derived through the contact of the sense- 
organs with the objects outside. It is through this kind of product that 
life and consciousness find their manifestations. It is in such organism 
that growth afd the healing of wounds occur. 

This organic production is generally divided into four heads: jarayuja 
(viviparous), andaja (oviparous), udbhijja (germinating), and Svedaja 
(generated by heat and moisture). Of these, the first are born of the 
placenta} like man and beast ; the second are born of eggs, like birds and 
reptiles ; the third break through the earth, like trees ; and the fourth are 
born of heat and moisture, like some small worms and insects. All these 
organisms come to possess life which manifests itself through them after the 

** Nyaya-Sütra with bhasya, III.2.65. 
3 U. Mishra, Conception of Matter, p. 268. 
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“various productive elements have combined under the influence of the 
karmic force of the Jiva. 

The inorganic product is that which does not possess any of the above- 
mentioned qualities. It is called jada. In spite of the vital difference 
between these two types of products, as far as their production is concerned, 
the process is the same. 


MIND AND. CONSCIOUSNESS 


This completes the brief account of the nature of the physical world. 
Manas is not included directly in this, but as it helps the clear understand- 
ing of the nature of the world it has been introduced here. We have 
seen that the ultimate aim of this world is to provide bhoga for conscious 
beings. This bhoga is possible through the help of manas and not other- 
wise. Manas is atomic in size and is attached to every conscious organism 
separately. It is eternal and is the only factor which distinguishes one 
Jiva from another. It is the cause of all cognition. It is non-bhautika, 
and as such it has the quickest possible motion. As long as manas remains 
in an organism, so long that organism is alive, and as soon as it leaves the 
organism that organism is dead. Being eternal, it remains attached to 
every Jiva even during the state of cosmic rest. But it does not produce 
any cognition during that period for want of an organism. 

Similarly, though the cetana element does not directly form part of 
the physical world, yet its presence cannot be overlooked. For, to supply 
the Jivas with their objects of enjoyment, according to their deserts, is the 
ultimate purpose of the physical world. 
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IND in the Indian philosophical systems is uniquely, though 

variously, Conceived. The difficulty in appreciating the views they 
inculcate is due to the fact that their approach is entirely different from 
that of Western philosophy and psychology. In Indian philosophy, mind 
is different from soul (Jiva) and self (Atman). But rarely do we come 
across such a view in the history of Western philosophy. Even during the 
ancient and mediaeval periods, when the conception of soul dominated 
over that of mind, never do we come across a system which regards mind 
as different from soul. The concept of mind as such belongs to the modern 
period of Western philosophy, in which the idea of soul as such has been 
relegated to the limbo, and in which mind is not an addition to, but 
a substitute for, soul, and is divested of all the mythological associa- 
tions which the other had. Even then it does not exactly correspond to 
mind as conceived in Indian philosophy. Most schools of Indian philos- 
ophy propound three entities, namely, buddhi (intelligence or knowledge), 
ahankara (ego), and manas (mind), all of which in some way or other 
belong to Atman (self. But mind in Western philosophy is an all- 
inclusive term connoting all the three entities besides Atman. Although 
the Indian schools expound the relation between the four terms differently, 
none of them treats self (Atman) as identical with mind (manas). The 
only philosophy that does not draw this distinction is Buddhism, which 
does not affirm the existence of Atman. Further, Atman is not the person- 
ality of Western psychology, for while this treats personality as an empirical 
product, Atman is non-empirical. What corresponds in Indian philosophy 
to personality in Western psychology is ahankara (ego) or Jiva (soul), with 
its accumulated experience. We may therefore say that the ‘mind’ of 
Western psychelogy roughly corresponds in Indian philosophy to buddhi, 
ahanküra, and manas, taken together and often called antahkarana or 
inner sense. 


MIND IN: THE UPANISADS 


The Upanisads contain speculations about the nature of mind, which 
form the basis of the psychological doctrines of the systems that developed 
out of them. Even Buddhism and Jainism were not uninfluenced by the 
Upanisadic thought, though they rejected the authority of the Vedas. 

The question, how mind (manas) is formed in Atman, is not discussed 
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in the Upanisads. We get some mythological stories of the formation of 
the individual (Jivatman). In the Katha Upanisad, we read that the 
knowledge of the world of sense is due to an externalizing process of 
Atman, and is not the truth (IV.I). The same Upanisad says that 
objects are higher than the senses, manas higher than the objects, buddhi 
(intelligence) higher than manas, mahat àtman (cosmic person or cosmic 
intelligence) higher than buddhi, avyakta (unmanifest) higher than mahat, 
and Purusa higher than avyakta: Thus the externalizing process takes 
place from Purusa down to the senses, and Atman can be realized only by 
a corresponding internalizing process (III.10,11). The Katha account of 
manas was utilized in some Advaitic texts to deny the sense character of 
manas which is higher than the senses. But what we call mind includes 
both manas and buddhi of the Katha psychology, and buddhi is a stage 
lower than mahat àtman. 

The Aitareya Upanisad gives tne following as the names (ndmu- 
dheyāni) of manas: sanjnana, ajüana, vijüàna, prajüüna, medhas, drsii, 
dhrti, mati, manisa, jūti, smrti, sankalpa, kratu, asu, kama, and vasa. 
These are really the functions of manas. They may be translated as 
determinate knowledge, feeling of lordship, differential cognition, intelli- 
gence, wisdom, insight, fortitude, deliberation, thoughtfulness, impulse 
memory, resolution, purpose, feeling of life, desire, and passion for the 
opposite sex (V.2). The Brhadaramyaka Upanisad gives the following 
functions of manas: kama or desire for women etc., sarikalpa or judgement, 
vicikitsá or doubt, sraddha or faith, aéraddhà or disbelief, dhrti or fortitude, 
adhrti or unsteadiness, hri or modesty, dhi or intelligence, and bhi or fear 
(L5.3). Some of these functions appear as independent categories in. the 
Chanaogya Upanisad (VILS.1£). . 

Besides the word manas, the word citta also is used in this Upanisad. 
It is explained by some commentators as the vrtti (function) that grasps 
the purposiveness of things by knowing the class to which they belong 
(Cha. U., VIL5.1). Citta is what understands the pragmatic value of 
things. It has obviously little to do with the citía of the Buddhist 
Vijrianavadins. 


MIND IN ADVAITA VEDANTA 
Mind, in the Advaita, the most important of the Vedantic “ystems, is 
the internal organ (antahkarana) The external Organs are instruments 
of either action or perception. Hands, feet, etc. are organs of activity ; 


' For a more detailed treatment of Upanisadic psychology, see the author's articles, "The 
Psychology of the Brhadáranyaka Upanisad’, The Journal of Oriental Researches, June 1946. 
and ‘Mind in Upanisadic Psychology’, The Vedanta Kesari, May 1948 
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eye, ear, etc. are organs of sense perception. ‘The five sense-organs have 
as their objects sight, hearing, touch, taste, and smell. , Mind is capable 
of establishing contact with all the external organs. The entire “appa- 
ratus of the imternal organ consists of four divisions: manas, buddhi, 
ahanküra, and citta. The function of manas is doubting (whether the 
object is X or Y), of buddhi is determining (that it is X), of citta is recollect- 
ing, and of ahafkara is the attribution of experience to the ego. Some 
clue to these functions may be given by Saying that buddhi makes a cogni- 
tion determinate by fixing it to be such and such, and citta brings it into 
an apperceptive mass by bringing it into an ordered whole. Ahankara is 
the ‘I’ or sense of mineness that accompanies this process. We are here 
reminded of Kant's theory of the ego as synthetic unity of apperception ; 
but we should not equate one or all of these processes to it. The Advaitins 
often include ahankara in manas and citta in buddhi, and divide 
antahkarana into buddhi and manas only.’ 

The operations of these functions are called vritis. In perceiving an 
object, manas takes on the form of the object, and cognition is the aware- 
ness of this vytti. We may say that manas, working through the senses, 
comes into contact with the object, takes on its form, and offers it to 
buddhi, which, in its turn, offers it to citta; and ahankara finally appro- 
priates the form as its own perception. 

This process naturally implies that manas is vibhu (all-pervading). 
The Advaita says that, otherwise, objects at a distance could not be grasped 
by manas. There is another reason why it should be all-pervading. Manas, 
as the Katha says, is the prius or source of the senses and their objects, and 
consequently it should pervade all of them, But then why does it not know 
all the objects always? It could have done so ; but it itself is a product of 
the unconscious Maya, and so is overwhelmed by ignorance. It can know 
the objects only when Maya permits it to know them. This unconscious 
energy (Sakti) is of two kinds: avarana Sakti or the energy that conceals and 
viksepa Sakti or the energy that projects. Avarana Sakti conceals the real 
nature of every thing from manas; but viksepa Sakti projects the objects 
and the corresponding forms of manas, which then becomes aware of the 
objects. Maya of the individual mind is a part of Maya of the cosmic 
mind; and hence the objects seen by different minds can be common 
objects. * 

Though manas is all-pervasive, it is not static but dynamic. It is 
caficala or unsteady and is always on the move. The peculiarity of the 
Advaita doctrine is that these divisions of antahkarana are not qualities 


2 Timanatmaviveka of Sankara in the Minor Works of Sankara, IV, edited by Bhagavat. è 
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but entities. For instance, buddhi or intelligence is not a quality or state 
of manas, but an entity sui generis. Perhaps, our acquaintance with the 
modern doctrine of the different levels of reality as emergent qualities may 
enable us to appreciate the Advaita view. What used to be>a fundamental 
difference between substance and quality no longer holds now. For what 
was regarded by earlier philosophers as substance is now understood as a 
new form of process or a new emergent quality. So whether buddhi etc. 
are treated as substances or as qualities may not be a very important ques- 
tion to the modern student. Yet the Advaitin has a definite objection 
against treating buddhi etc. as qualities of manas (mind). 

The nature of vrtti is a sort of agitation (sarrksobha), out of which are 
produced projections of objects, perceptions, etc. Desire (iccha), memory 
(smrti), etc. are attributed to manas. 


MIND IN VISISTADVAITA 

While the Advaita Vedanta regards buddhi as an entity, as a subject 
and not as a predicate, as a substance and not as an attribute, the Visista- 
dvaita of Ramanuja treats it as a dharma or quality. Knowledge is called 
dharmabhiitajnana (knowledge as quality. According to Ramanuja, there 
is no knowledge which is dharmin or subject. Among its synonyms are 
jnana, sawit, buddhi, upalabdhi, etc. Here the Visistadvaita differs 
from the Advaita which treats buddhi as a dharmin. But curiously 
enough, the former system calls all the four entities, Jiva (soul), Iévara 
(God), dharmabhütajrana, and $uddhasattva (pure sattva) by the name 
jnana.* Further, this dharmabhitajnana is regarded as the chief svarüpa- 
dharma (natural attribute) of I$vara, who is the dharmin possessing that 
property. What we have to note is that, even according to the Advaita, 
cit or jfiana is a svarüpalaksama (natural attribute) of Brahman as distinct 
from its tatasthalaksana (accidental quality); yet this system would treat 
a svarüpalaksama as part of the substance of Brahman, but not as an 
attribute distinct from its substance. Thus, though both the systems treat 
jndana as an essential attribute of Brahman, the Advaita treats it as forming 
the substantial essence also of Brahman. 

I$vara and Jiva become the knowers, agents of action, enjoyers, etc. 
by virtue of dharmabhütajfüna. Pleasure, pain, desire, will, impressions 
and instincts, fear, shame, intelligence, merit, demerit, emotions, sentiments 
(rasas), in fact, everything that is internal except Atman and nanas, are 
states and forms of dharmabhütajfüna. For instance, pleasure is agreeable 
jfíána, and pain is disagreeable jñāna. ; 


* Daráanodaya, p. 210. 
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All cognitions arise through contact of manas, through the senses, with 
objects on the one side and through contact of manas with Atman on the 
other. Jnana is relational. The relation is of the form of contact in the 
case of substances ; in the case of non-substantial entities, it is of the form 
of the basis contacted (sariywktaseayana). It may be asked how there can 
be contact in the case of objects belonging to the future and the past ; for 
there can be no relation when one of the terms to be related does not 
exist. But the Visistadvaitins say that all things are eternal, even past and 
future things exist ; and so there can be the required relation. Even with 
regard to things belonging to far-off places and times, as mind can fly 
with infinite speed, contact is possible. With regard to objects of memory, 
the relation works through the impressions left om the mind. 

Manas is posited as common to all the senses. „Each sense perceives 
only one kind of objects—the eye, colours and forms; the ear, sounds ; 
the nose, smells ; and so on, But often these objects have to be co-ordinated 
and unified, and then they have to be presented to Atman for final percep- 
tion. In order to perform this process, there must be something other 
than the senses and Atman; and that is manas Cognition arises when 
manas comes into contact with Atman. 

All perception, according to Ramanuja, is determinate (savikalpaka). 
On this point, he differs from the Nyaya which accepts an indeterminate 
(nirvikalpaka) stage prior to the determinate and holds that when manas 
and the senses first come into contact with the object, a mere ‘that’ is 
cognized and the ‘what’ is known only later. 


MIND IN THE PORVA-MIMAMSA 

The theory of mind, according to the Parva-Mimarsa, differs from 
that according to the Advaita. In general, it accepts the Naiyayika posi- 
tion. The two leading exponents of the Mimarnsa are Prabhakara and 
Kumarila. According to Prabhakara, manas is a substance (dravya), atomic 
(anu), eternal, and extremely mobile. Kumarila, like Prabhakara, treats 
manas as an organ (indriya, karana), but, according to him, it is never 
operative apart from the body. 

Unlike the Advaita, which treats antahkarama as being composed of 
four divisions, the Mimarhsa as a whole treats it as composed of only one 
entity, manas. Contact between manas and Atman is external. Further, 
Atman js the same as ahanikara or ego. A 

The followers of Prabhākara give us an interesting analysis of volition. 
It consists of the following steps: “The consciousness of something to be 


* Ibid., p. 208. 
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done (karyatajfiana), which implies the consciousness that it can be done 
(krtisadhyatajnana), volition (pravrtti), motor reaction (cesta), and the act 
(kriyāy $ 


MIND IN THE SAMKHYA AND ALLIED SCHOOLS ~ 

The Sarhkhya account of mind is akin to that of the Advaita. Mind 
is called antahkarana or inner organ, and consists of only,three divisions, 
buddhi, ahankara, and manas. No place is given to citta, as in the Advaita, 
and buddhi is made to perform its duty also. Curiously enough, manas 
is called an indriya or organ, the number of indriyas thereby becoming 
eleven instead of ten. The reason for treating manas as an indriya is 
that, like the other indziyas, it has a special function to perform, namely, 
perceiving sukha (pleasure) and duhkha (pain). 

Atman or Purusa is different from antahkarana, and is pure cit or 
consciousness. Antahkarana is due to the reflection of Atman in Prakrti, 
which is composed of three gunas (constituents, elemental phases)—sattva 
(purity, quiescence), rajas (activity, agitation), and tamas (insensibility, 
stupefaction). These three gunas can be appreciated if we compare them to 
buddhi, viksepa Sakti, and avarana Sakti of the Advaita. Now, owing to the 
reflection of Purusa in Prakrti, the equilibrium of the three gunas is 
disturbed, and the evolution of the world begins. The detailed process 
is: out of Prakrti-comes mahat or buddhi, out of buddhi comes ahankara, 
out of ahaükara comes manas and the ten organs of sense and action, and 


the sattvika called vaikrta, out of which the eleven organs issue forth, the 
tamasika called bhiitadi, out of which the subtle elements evolve, and the 
rajasika called taijasa, which participates in both the processes. 

Manas is regarded as both an organ of sense and an organ of action, 
for the reason that it directs the activities of both kinds of organs.* 

The function of buddhi is determining and willing (adhyavasaya). It 
has two aspects, the sattvika and the tamasika. To the former are due 
merit (dharma), intelligence (jñāna), dispassion (vairagya), and lordship 
(aisvarya) ; and to the latter their opposites. The function of manas is 
reflection and perceptual individuation. What is at first perceived as a 
mere ‘that’ is later perceived as a ‘what’, with the help of the peculiarities 
and the class concept. That is, manas renders indeterminate knowledge 
determinate. The senses give only indeterminate knowledge (alocana- 
matra). Though buddhi, manas, and ahankara have their own specific 

* Dr. Ganganath Jha, Pürva-Mrmürsa in its Sources. 
* Sürhkhya-tattva-kaumudi, 97. 
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functions to perform, they have a common function also, namely, the five 
pranas or life processes. 

All the mental processes, buddhi, ahankara, manas, and the senses 
can operate either simultaneously or in succession, in the case of perceptible 
things. In the case of imperceptible things, as in inference, the first three 
occur only after the cognition of a perceptible object. i 

It should beenoted that the derivation of manas from ahankara is the 
same in the Vaisnava (Paiicaratra) and Saiva (Pasupata) and Sakta Agamas. 
The only difference is that the Sarnkhya opposes Purusa to Prakrti out of 
which mind issues, while the Agamas trace both Purusa and Prakrti to a 
higher source. : 

The account of mind as given by the Yoga system need not be presented 
separately, as it differs little from that given by the Samkhya. 


MIND IN THE NYAYA-VAISESIKA SCHOOL 

The Nyàya and Vaisesika systems, like the Samkhya and the Yoga, 
are generally hyphenated and treated together. Unlike the Advaita, these 
four schools do not think that bliss, happiness, pleasure, etc. belong to the 
essential nature of Atman. Atman is, according to the Upanisads, sat 
(existence), cit (consciousness), and ananda (bliss). So every form of happi- 
ness or pleasure, the Advaita maintains, should be derived from the ànanda 
of Atman. But according to the Sarnkhya, happiness is a sattvika aspect 
of buddhi ; and as buddhi does not belong to the essence of Atman, happi- 
ness should not be regarded as belonging to it. Atman is essentially con- 
sciousness (cif), and the consciousness of buddhi is therefore due to the 
reflection of the consciousness of Atman in it. The Nyaya and the 
Vaisesika accept the Samkhya view of happiness; but they contend that 
consciousness also cannot belong to the essence of Atman. Buddhi for 
them is not a distinct entity, but an adventitious quality, which Atman 
obtains when it comes into contact with manas. Whatever objection there 
is to the attribution of ānanda to Atman holds also against attributing 
consciousness toeit. The Advaita, however, contends that just as buddhi, 
according to Samkhya, becomes conscious by reflecting the consciousness 
of Atman, so also it becomes bliss by reflecting its ananda ; to be sattvika 
means to be pure, and anything can be reflected only when the reflecting 
material» it» pure. 

According to the Nyaya-Vaisesika, Atman has fourteen qualities: 
buddhi (knowledge), sukha (pleasure), duhkha (pain), iccha (desire), dvega 
(hatred), yatna (striving), sankhyà (number), parimiti (size), prthaktva (dis- 
tinctness), sayoga (contact), vibhaga (separation), bhavana (imagination, 
impression), dharma (merit). and adharma (demerit). 
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Atman comes to have knowledge when it comes into contact with 
manas, which is atomic (anu). Both are substances (dravyas) or objects 
of valid knowledge (prameya). Antahkarana consists of manas only.” The 
attributes of manas are: paratva (proximity), aparatva (distance), sariyoga 
(contact), viyoga (separation), pythaktva’ (distinctness), parimiti (size), 
sankhya (number) and vega (speed) Atman presides over the activities 
of body and manas. The objects cognized by manas are«sukAa (pleasure), 
duhkha (pain), iccha (desire), dvesa (hatred), mati (knowledge), and krti 
(activity). 

Though manas is atomic, it works with infinite speed, and hence are 
the apparent simultaneity of cognitions and the co-ordinating process of 
mind made possible. Otherwise, i£ manas be all-pervasive, all things would 
be known at all times simultaneously, and what is perceived as pain or 
pleasure at one part of the body would be cognized as such throughout the 
whole body. 

Buddhi is of two kinds, experience and memory. Experience (anu- 
bhava) is again of four kinds, perception, inference, analogy, and word 
(verbal knowledge). Perception is of six kinds, perceptions of the five 
senses and of manas (sukha etc). The senses as well as manas can per- 
ceive the respective substances, their qualities, the universals subsisting 
in them both, and other abstract entities like negation connected with 
both. All manifest (udbhüta) forms are perceived by the eye ; it perceives 
all substances possessing those forms, and also contact, separation, nearness, 
distance, oiliness (sneha), and liquidity, when they have size. It sces 
activity (karma), universals, and inherence (samavaya) also. But Gloka 
(light) and udbhütarüpa (manifest form) are the indispensable conditions 
for its perception. The skin (tvac) perceives manifest (udbhiita) touch, 
manifest form, and substances possessing them. Similarly, the other senses 
perceive their respective objects. 

In all cases of perception, contact of manas with skin is a common 
indispensable factor. For in deep sleep, when manas loses this contact, 
no cognition arises. 

Knowledge is of two kinds, nirvikalpaka (indeterminate) and savikal- 
paka (determinate). All knowledge originating through the senses is of 
the second sort. When, for instance, a pot (ghata) is known, the pot shines 
in knowledge as a form (prakara) of the latter. Prakara is also called 
visesana (attribute). Of the pot in knowledge, again, potnesy (ghatatva) 
is the prakāra or viśeşaņa. Thus, there is a prakara within prakāra, vise- 
sana of visesana. The second visesana is called visesanatavacchedaka (the 


* Nyayamanjart (Vizianagram Sanskrit Series), p. 491. 
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peculiarity or specific mark of the vifesama) Now, in indeterminate 
knowledge, this second visesana is absent. And the Nyaya-Vaisesika school 
never accepts any cognition of a concrete thing as a cognition unless it 
possesses the second visesana. It is thought unnecessary only in the case 
of the cognition of universals and other abstract entities (jatyakhando- 
padhyatirikta). ; 

Cognition i$, again, of two kinds, false and true. Both involve the 
element of certainty (niscayatmika). It has been said that every cognition 
involves a praküra (form, determination) Now, falsity is that cognition 
from which the prakára, though perceived, is factually absent ; and truth 
is that where it is factually present.’ Falsity is due to some defect (dosa) 
in the instruments and processes of cognition, and truth due to some spe- 
cific good quality in the same. For instance, the presence of bile in the eyes 
makes one see all things yellow. The specific good quality in perception 
is the contact of the visesya with the visesanatva, for instance, the ghata 
with its prakāra (ghatatva) ; in inference, paramarsa or knowledge of reason 
(hetu or liga) as distinguished by invariable concomitance (vyapti) with 
the major term (sadhya) and by being the property of a locus (paksa) of 
the minor term ; in analogy, the perception of similarity in the right thing ; 
and in verbal knowledge, correct cognition of yogyata (compatibility of the 
meanings of words) and tatparya (intended meaning of the whole sentence). 

Indeterminate knowledge is neither true nor false, because it has no 
praküratà and is unrelated and unconnected. 

The Naiyayika theory that truth is due to some specific quality in the 
factors of cognition is often controverted. For though, in the case of false 
cognition, some wrong working of the senses and manas or the presence 
of an extraneous factor like bile can be accepted, true cognition is always 
due to the normal working of the senses and mind, and nothing extraneous 
is responsible for truth, 

In doubt (sariéaya), two prakaras along with prakaras of their negations 
are present. Thus doubt contains four prakaras.’ Certainty (niscaya) is 
that cognition tn which a prakara is present, but in which the prakara of 
its negation is absent. For instance, when we doubt whether the object 
at a distance is a man (nara) or a pillar (sthanu), in that cognition naratva 
(man-ness) and sthanutva (pillar-ness) along with not-man and not-pillar 
respectively are present. Not-man is present because of pillar-ness, and not- 
pillar because of man-ness. But when we are certain that the object is a 
man, even though it were a case of illusion, in that cognition man-ness only 
is present, but not not-man. The Naiyayikas here give a very good 


* Tadabhavavati tatprakarakath inanam bhramah, and tadbhavavati prama. 


* See commentary PrabKa on Siddhanta-muktavali, 129. 
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analysis, both psychological and logical, of doubt and its difference from 
certainty. 

The Naiyayikas treat recognition (pratyabhijüd) as a single act of 
cognition, but the Buddhists treat it as a combination of perception and 
memory. Again, for the former, smrti or mémory is not a valid means of 
cognition (pramana), for a thing remembered may be non-existent. But 
the Mimarhsakas treat smrti as valid, because Smrtis arë forms of verbal 
testimony. Smrtis are remembered treatises and are authoritative, second 
only to the Vedas. ; 

The Buddhists and some of the Vedāntins maintain that happiness 
(sukha), misery (duhkha), etc. are different forms of knowledge (jñāna). 
But the Naiyayikas do not accept this view." Cognition takes in the form 
of the object ; but the object is not the same as the cognition. We have 
cognition of happiness ; and happiness here is an object of cognition, but 
is not the cognition itself. Our experience of the difference between the 
two cannot be explained away. 

` The Nyàya-Vaisesika doctrine of striving (yatna) is of interest. It is 
of three kinds: pravytti or striving for a thing, nivrtti or withdrawing from 
a thing, and jivanakarana or life-process, which is the cause of the function- 
ing of the pranas and corresponds to the conatus of Spinoza." 


MIND IN BUDDHISM 

Like the Yoga philosophy and the Agamas, Buddhist literature con- 
tains a large amount of psychological material. As already mentioned, it 
has no conception of manas apart from buddhi, citta, or vijnana. Some 
of the Buddhists denied the reality of Atman, and others remained in- 
different to the question of its existence. Buddha himself kept silent over 
the question. However, the Buddhists subjected human personality, which 
they called pudgala, to a very minute analysis. "They regarded it as com- 
posed of five skandhas (aggregates): ripaskandha or the aggregate of matter, 
vedanaskandha or the aggregate of feeling, samjfaskandha or the aggregate 
of concepts, sariskaraskandha or the aggregate of latent forces like instincts, 
and vijnanaskandha or the aggregate of consciousness. Everything except 
rüpaskandha is mental. Personality is just an aggregate of aggregates. 

Mind arises out of bhavariga (being), which is mind in sound sleep 
(vithimuttacitta). Bhavanguppacceda, the boundary between Being and 
thought, is called the threshold of mind (manodvara). J 

The cetasikas (mental properties) are of two kinds, good and bad. 
Each of the two, again, is of two kinds, universal and specific. "There 


? Nyajamanjari, pp. 74 f. 
H For a detailed discussion, see commentaries on Siddhanta-muktüvali, 150. 
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are seven universal good mental properties: contact (phassa) feeling 
(vedanà), perception (sania), volition (cetana), oneness of object (ekaggata), 
psychic life (jivitindriya), and attention (manasik@ra). Contact is just 
awareness of ar object such as colour or smell. It corresponds to ālocana- 
mütra of the Samkhya. Vedana is the feeling of being agreeably affected. 
Perception is the awareness of a physical object occupying space etc. Celana 
is willing, which; under favourable conditions, results in action. Ekaggata 
is the process of individuating the object, ‘i.e. perceiving it as one individual. 
Jivitindriya is the whole psychic state, infusing life into one and all of 
these processes. Manasikara is attention to the object. 

The specific good mental properties ate six: vitakka or the process of 
directing concomitant properties towards the object, vicara or the process 
of continually exercising the mind on the object, adhimokkha or the 
process of freely choosing to attend to an object (that is, selecting the 
object for perception), viriya or the energy at the back of conation, fiti or 
interest in the object, and chanda or intention to act with regard to the 
object. 

'There are four universal and two specific properties (cetasikas) which 
are bad. The former are moha or delusion, ahirika or shamelessness, ano- 
ttappa or remorselessness, and uddhacca or distraction which is opposed to 
attention. The latter are lobha or greed, and difthi or error or erroneous 
view. 

Vithi is the order of thought (cittaniyama). There are three phases 
of thought: genesis (uppada), development (thiti), and dissolution (bhaviga), 
each phase occupying one instant When an object enters the field of 
presentation, it produces a vibration in bhavanga (being). Then the faculty 
of reflection or mind proper (manodujravajjana) arises and the vibration 
is arrested. This reflection is then followed by apperception (javana), after 
which thought loses itself again in bAavanga. Then another sense object 
can enter into consciousness. Thus every object enters into consciousness 
at a nascent instant of being (atitabhavanga). Now, when the vibration 
by an object i$ checked, mind turns towards one of the five senses, and 
visual sensation (cakkhuvinnana), for example, comes into play. This sense 
operation is followed by a moment of reception called sampaticchana. Next, 
the investigating faculty comes into operation, and momentary examina- 
tion of tile object (santirana) is made. Afterwards comes the determining 
or the fixing process (votthapana), which arranges the material into a 
definite object. After this comes the apperceptive (javana) process, and 
cognition becomes complete. Then follows the registering (tada@rammana) 
stage, in which the object apperceived remains identified for two momients. 

All the above processes take place when the object is perceived vividly. t 
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But when the vibration is weak and slow, cognition falls short of comple- 
tion at one stage or another. 

‘In the above process, not only the mind and senses but also physical 
objects are involved. So it is not suddhamanodvara (purely mental). But 
there is a suddhamanodvara-vithi also.” Mind can reflect on objects once 
seen, heard, etc., and also upon a priori entities developed by thinking 
(viññāta objects). Imagination, images (uggaha), fancy (patilakkhana- . 
vithi), after-images (patibhaga), apperception, different forms of jhüna (con- 
centration), dreams, etc, belong to this vithi.? 


MIND IN JAINISM 


The Jaina philosophy, like the orthodox schools, distinguishes between 
Atman and manas ; and though it treats the latter as the antahkarana of the 
former, it calls it anindriya (non-sense-organ), as, unlike the sense-organs 
which are limited to their own particular field of knowledge, this appre- 
hends the objects given by all sense-organs. But it is more interested in 
studying the nature of Jiva or soul, which it equates with the Atman of 
the Upanisads, than in discussing the nature of manas. So we get little 
information as to how manas is formed. 

Somehow, Jiva comes into contact with body, speech, and manas. This 
contact is called yoga (union), which is the same as asrava (flow). In other 
words, activity (karma) of body, speech, and manas is yoga, and cessation 
of this activity is liberation. 

The conception of manas in Jainism is peculiar in that it is neither 
a single function nor a single entity. The name is given to two different 
things, dravyamanas or substantial manas and bhavamanas or ideal manas. 
The former is matter or pudgala, and the latter is the same as jfiüna or 
buddhi and so belongs to Atman. Thus there is a material as well as a 
spiritual manas. 

Knowledge is of five kinds: mati or knowledge of objects obtained 
through manas and the senses, fruta or that obtained through hearing 
(verbal knowledge), avadhi or fixed and determinate knowiedge of things 
distant in space and time (the difference between the first and this seems 
to be that, though both are ordinary, senses and manas are involved in 
the former but not in the latter), manahparyaya or knowledge of other 
minds, and kevala or extra-normal perceptions.'* E 

It is only in recent times that the question of extra-sensory perception 


1 For details, see Aung and Rhys Davids, Compendium Phil h Stcherbatsky's 
Central. Conception of Buddhism differs slightly in PERS er ZUDEM RP. Rhys 
Davids, The Buddhist Manual of Psychological Ethics may also be consulted. 

13 Tattvarthadhigama-Siitra of Umasvati, and Kundakunda's Pravacanasüra. 
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has cropped up in Western psychology, thanks to the activity of various 
psychical research societies. But the problem of extraordinary perception, 
extending to omniscience, is a very old one in Indian psychology. ‘Che 
Carvakas naturably denied its existence, and the Mimamsakas, who reserved 
this type of knowledge for Vedic injunctions only, severely criticized the 
Jaina theory that omniscience dawns after all karma matter has been 
destroyed. But all other systems, both orthodox and heterodox, believed 
in supernormal perception through the attainment of new dimensions by 
the mind. This is acquired by the practice of austerities, intense medita- 
tion, and, according to theistic systems, the grace of God. This includes 
not only hyperaesthesia of different kinds (clairvoyance, clairaudience, etc.), 
but also direct knowledge of the thoughts of other minds and of events in 
all parts of space and all dimensions of time. The supernormal knowledge 
is of the order of higher immediacy in which the mind is completely 
dominated, except of course in Buddhism, by the self that has attained 
equanimity through concentration and conquest of disturbing emotions 
and banishment of evil impulses. Whether as yogi-pratyaksa (ecstatic 
vision) or as Grsajfiana (intuition) or as pratibhajnana (telepathy), direct 
knowledge other than sensory is available to man without the mediation 
of the sense-organs. The Jains denied that the mind had anything to do 
with such extension of knowledge and ascribed to the operation of the self 
the avadhi, manahparyaya, and kevala types of knowledge; but other 
systems, while recognizing that ordinary mentation was insufficient. for 
extraordinary perception, did not deny the operation of manas in such 
knowledge and only emphasized the need of cultivating the moral and 
spiritual conditions for attaining it. If nescience and restricted knowledge 
are due to moral and spiritual limitations, these must be overcome to 
expand the operation of the mind to cover supersensuous things. 
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STUDY OF THE TOTAL MIND 

TUDY of the total mind (conscious, unconscious, atid superconscious) 
S: the special interest of Indian psychology, Until the turn of the 
century, Western psychologists mainly studied the conscious states of 
mind ; but for the last fifty years many of them have been interested in 
the unconscious states. Philosophers like Leibnitz, Schopenhauer, and 
E. von Hartmann had shared this interest earlier, and there had been 
traces of it in Plato. Indian psychologists have always laid great emphasis 
on the understanding of not merely the conscious, but also the various 
kinds of superconscious and extra-sensory perceptions. They have not 
been mere objective observers and speculative thinkers, so far as psychology 
is concerned, but they have also realized that the various states of mind 
cannot be properly understood without bringing in the subjective element, 
namely, training of the perceiving mind. They have never been inclined 
toward behaviourism of the Western type. In order to understand the 
objective validity of the superconscious and other forms of extra-sensory 
perceptions (and in order to know the unconscious) one must experience 
these states. Indian psychologists have also realized that verification of 
the different experiences is the best criterion of their validity. So, in their 
study and exploration, they have evolved methods of developing various 
extra-sensory experiences and superconscious realization. 

It is an undeniable fact that the main. emphasis of Indian psychology 
has been on religious experiences of various types (though some non-theistic 
Systems were developed in the process of self-analysis). Both Hindu and 
Buddhist psychologists systematized their Psychological concepts in the 
course of their religious experiences. As their investigation and dev clop- 
ment of mental powers progressed, they discovered that the unified mind 
could have some experiences which Were not religious, even though. they 
were extraordinary and extra-sensory. The mind, when concentrated and 
trained, develops tremendous power to understand and control the various 
gross and subtle laws of nature, though these may not be perceived with the 
naked eyes, just as the radiation of cosmic rays cannot be perceived. We 
can understand both the existence of cosmic rays and mental functioning 
by their effects. The mind can also control these laws through definite dis- 
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cipline and training.’ Indian psychologists have not only recognized the 
existence of such powers, but they have also developed various methods of 
manifesting them. Yoga-Sitra by Patañjali, Hathayoga-pradipika, and 
various ‘Tantra’ like Satcakranirüpana and Paduküpaiicaka are thorough- 
going stüdies of various aspects of extra-sensory perception, in which 
different methods of developing these powers are described. Although 
these powers cannot be called spiritual, it cannot be denied that they 
are real functions of the human mind. 


EXTRA-SENSORY EXPERIENCES 


Some individuals in India have been credited with the power of con- 
trolling many natural laws by psycho-physical means. There are also cases 
of pisacasiddhi and vetalasiddhi in which adepts are supposed to maintain 
a certain amount of control over departed souls and other subtle-bodied 
beings through different types of mental practices. In the West, such 
persons are called mediums. These powers can be placed in various 
groups—siddhis, abhijñās, vibhütis, and aisvaryas. The Buddhists call these 
powers the five abhijñās: (l) subtle, extra-sensory hearing, (2) subtle, 
extra-sensory sight, (3) knowledge of previous births, (4) thought-reading, 
and (5) magical powers. In Saddharma-pundarika, chapter XI, it is 
described how the Tathagata (Buddha) levitated. In chapter XXVI, it is 
also shown, that some of his followers had the power of moving through 
the air and controlling other elements. Again, Vinaya (Mahavagga) 
contains passages on how one can become invisible and express other 
extraordinary powers. There are also references to these powers in Jaina 
literature and tradition. In the life of Sri Krsna many such incidents are 
recorded: It is described in the Bhagavata that Sri Krsna assumed many 
forms simultaneously, and they were perceived simultaneously by many 
persons. The Ramayana and other Brahmanical works refer to the control 
of the burning quality of fire and of other elements in nature. It will not 
be out of place to mention here that there have been similar expressions of 
extraordinary power recorded in the life of Jesus and some of the Jewish 
prophets. 

In chapter III of the Yoga-Sütra, Patafijali discusses these supernatural 
powers elaborately. It is he who actually made a science of them by showing 
methods of not only developing the above-mentioned powers, but also of 
controlling the central and sympathetic nervous system and bringing about 
suspension of animation, breath control, etc. He also discusses the - 


» 2 This is called parapsychology by Richard Müller-Freienfels. Dr. Gardner Murphy and 
Dr. Joseph Banks Rhine, following the leadership of Dr. William McDougall, have experi- 
mented with extra-sensory phenomena, known nowadays as ¢xtra-sensory perception (ESP). 
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acquiring of knowledge of past lives, future events, subtle elements of 
matter, and the power to become invisible, move through the air, appear in 
different places, walk on water, and so on. 

In the Bhagavata, Sri Krsna says, ‘Eighteen are the powers (siddhis) 
declared by those who are thoroughly successful in the yoga of concentra- 
tion, and of them eight are perfect in me'? These eight are: animan, 
mahiman, laghiman, prapti, prakamya, īśitva, vasitva, and hamavasiyitva. 
Sri Krsna describes them thus: ‘To be the minutest, biggest, and lightest 
things are the three powers relating to the bodily form ; to act with the senses 
of all beings in association with their presiding deities ; to be able to enjoy 
all the things spoken of in the Sastras as well as those of the visible world ; 
the ruling power, i.e. to set aworking one’s Sakti (energy in the form of Maya 
in the case of Isvara, and lesser manifestations of it in the case of other 
beings) ; the power of self-control, i.e. to be free from the desire for sensuous 
enjoyments ; and finally to find any pleasure that is wished for. And 
these eight powers, O gentle one, are considered to be natural and essential. 
To be free from organic cravings like hunger and thirst in the body, to 
hear sounds and to see things at a distance, to take the body quickly where 
the mind goes, to assume any desired form, to enter another's body, to 
cast off the body at will, to have a vision of the gods sporting with apsaras, 
to have things accomplished as intended, to command unopposed, to know 
things of the three times (past, present, and future), to be not affected by 
heat or cold, to read others’ minds, to neutralize the force of fire, sun, 
water, poison, and the like, and to suffer no defeat’? In the same chapter, 
Sri Krsna also gives the methods for manifesting these powers. 

The different Tantras no doubt stress real religious development, but 
they also give methods by which one can develop santikarma (cure of diseases 
and removal of outside influences on the body and mind), vasikarana 
(control of and influence on the minds of others, thought-reading, clairvoy- 
ance, etc), vidvesana (harmful acts toward others, black magic of various 
types), uccátana (removal of a person from a certain location), and màrana 
(destruction of beings). i 

Hathayoga-pradīpikā, Gheranda Sarhitā, Pavanavijaya-svarodaya, and 
such other books describe not only these extra-sênsory powers, but also some 
of the means of controlling the minds of other people. They also show other . 
methods developed for the control of the elementary functions of man to 
keep the body strong and healthy ; dhauti (a process of cleansing which 
improves the respiratory system and other functions), vasti (cleansing of the 
lower channels of man), and so forth. There are six processes altogether for 


* Bha., XL.15.3. 
* Ibid., XI.154-8 with Sridhara Svamin’s commentary, 
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purification of the physical nature which produce control over bodily 
functions. 

The methods of these extraordinary perceptions are verifiable as pre- 
scribed by Pataíijali in the Yoga-Sütra, Hathayoga-pradipika, etc. There 
have been many cases of controlling the burning quality of fire, remaining 
buried for as many as six weeks, stopping the circulatory and elementary 
functions, and controlling other involuntary functions, such as the heart 
beat, which have been demonstrated im the presence of highly qualified 
scientific authorities.* 


MISUSE OF SUPERNATURAL POWERS 


It is certainly true that some of the Buddhistic‘and Tantrika practices 
and the more recent Hatha-yoga and such other later practices are not con- 
ducive to spiritual growth. "They are essentially the use of psycho-physical 
forces of man for obtaining certain powers of control and enjoyment. In 
earlier periods, the great, thinkers discussed these practices with good inten- 
tions from the point of view of sublimation and transformation of human 
tendencies for higher spiritual realization. As scientists, Patafijali and 
others gave them elaborate treatment; but unfortunately, in the course 
of time these practices deteriorated and degenerated and made many 
persons conscious of their physical nature more than their spiritual 
requirements. In fact, the siddhis or aisvaryas are seriously condemned by' 
$i Krsna, Buddha, Patafijali, and Sri Ramakrishna. Patafijali says in the 
Yoga-Sütra, ‘By giving up even these powers comes the destruction of the 
very seed of evil, which leads to kaivalya (freedom). ... The saving knowl- 
edge is that knowledge of discrimination which simultaneously covers all 
objects, in all their variations'." Sri Krsna declares, ‘But in the case of 
one who practises the best course of yoga of devotion to me and obtains 
my grace, these attainments are mere obstacles and waste of time’. Again, 
it is stated in Uttarüdhyayana-Sütra, of Jaina tradition, that supernatural 
knowledge (avadhijfíana) and knowledge of the thoughts of other people 
(manahparyayg) are obstacles to liberation or supreme knowledge. Sri 


‘Beware of these powers and desire them not.... 
ets his 


For 


Ramakrishna also says, 
Siddhis or psychic powers are to be avoided like filth. ... He who s 


mind on siddhis remains stuck thereto, and he cannot rise higher. ... 


4 The demonstration of Khoda Bux of his ability to walk on fire and control the elementary 


functions of his body was witnessed by the London Medical Association and by authorities with 
scientific interest in Copenhagen ; and other such cases were witnessed in India and America. 
This incident his been reported in the Proceedings of the London Medical Association and by 
Prof, P. Plum, Rigshospitalet, Copenhagen, Denmark. A 

* The Complete Works of Swami Vivekananda, Y. 285, 288 ; see also Yoga-Sütra, III. 51-55. 

* Bha., X1.15.33. 

1 Uttarüdhy. jana-Sütra, discourse 85. 
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occult powers increase man’s egotism and thus make him forgetiul of 
God’. 

Siddhis, aisvaryas, abhijnas, and certain other extra-sensory powers are 
indeed obstacles to spiritual realization. Yet many spiritual] persons spon- 
taneously develop these powers in the ccurse of their spiritual realizations. 
On various occasions, Sri Krsna and Buddha showed some of these extra- 
ordinary powers. Jesus, the Christ, also manifested them, In the life of 
Sri Raniakrishna also we find that he manifested some of them, such as 
appearing in distant places." Although a deeply spiritual man with super- 
conscious realization can spontaneously develop these powers, they are rc- 
garded as obstacles in most cases, as they distract the mind from God, 
especially when they are consciously sought. There are many historical 
incidents to substantiate this point of view. A man by the name of Girija 
used to visit Sri Ramakrishna. He had the ability to emanate light from 
his back. Through the advice of Sri Ramakrishna he stopped using that 
power, and he consequently gained in spirituality. Another man, Chandra, 
who had similar powers, in spite of the warnings of Sri Ramakrishna, con- 
tinued to express them. As a result, he gradually became demoralized and 
lost both his spiritual life and his extraordinary powers." Buddha, as is well 
known, forbade his disciples to show magical feats either to win personal 
regard or to attract followers. 


SUPERCONSCIOUS EXPERIENCES CLASSIFIED AND EVALUATED 


These extraordinary and extra-sensory powers are often confused with 
true religious expressions, even though a great spiritual man may also have 
them without any special practices for their development. Real super- 
conscious experiences are of a different and higher order. Spiritual realiza- 
tion is based on the experience of the ultimate Reality, God. Valid 
religious experiences depend on mental purification and 'one-pointedness' 
(complete concentration) of consciousness. Unless a man is thoroughly 
unified, he cannot experience the ultimate Reality. It is said in the Katha 
Upanisad: ‘And he who is devoid of proper understanding, thoughtless, 
and always impure, never attains that goal, but gets into the round of 
births and deaths. But he who is intelligent, mindful, and ever pure, 
reaches that goal whence none is born again." It is also stated 
in the Svetasvatara Upanisad: ‘First harnessing the mind and .thought 

* Sayings of Sri Ramakrishna, pp. 129, 130. : 

* While he was in Calcutta, he appeared to Vijaya Krishna Goswami in Dacca. A similar 
incident happened in the United States during the 18705. Sri Ramakrishna appeared to a 
lady living in Lakehurst, New Jersey, „at that period. His appearance to Vijaya Krishna 
Goswami is related in The Gospel of Sri Ramakrishna, p. 874. . 


1 Life of Sri Ramakrishna, pp. 146 ff. 
" Ka. U., III. 7, 8. 
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with a view to realizing the Truth, and then having found out the light 
of the fire, the evolving Soul (Savitr) brought it out of the earth. With our 
minds controlled and inspired by the self-luminous immanent Soul, we 
endeavour for*the attainment of vigour and supreme bliss. Controlling 
the heaven-aspiring senses with the help of the mind and the intellect, may 
the immanent Soul so regenerate them as to enable them to manifest the 
self-luminous infinite light!"? It is said in the Dhammapada: ‘If a man's 
thoughts are unsteady, if he does not know the true law, if his peace of 
mind is troubled, his knowledge will never be perfect’.** Mystics all over 
the world who have direct awareness of God are one in their basic require- 
ments for valid religious experiences. c 
Superconscious or religious experiences can be variously classified. 
Some are superconscious in the sense that a man is not aware of the objec- 
tive world. He is conscious of God or Self alone. He is completely 
absorbed in Brahman in Its personal (Saguna) or impersonal (Absolute or, 
Nirguna) aspect. Patafijali classifies some of these experiences as sampra- 
jnata and asamprajfiáta.* According to him, in the former remains the seed 
of bondage while in the latter all the mental functions are emptied.* He 
also says that the deeper aspect of the latter form of superconsciousness, 
namely asamprajfiata, is nirbija (seedless). Other spiritual experiences 
are in the form of visions (rüpa-daríana). They are also satisfying and 
exalting from a spiritual point of view. Great religious personalities and 
mystics have had such realizations throughout the ages. They are not 
limited to people in any particular part of the world. In these states, a 
devotee directly sees or hears a personal aspect of God. Samadhi (super- 
consciousness) of a type higher than visions is generally classified in two 
stages. In the first (savikalpa samadhi), a devotee realizes the personal 
aspect of God and remains absorbed in the Beloved and becomes uncon- 
scious of the world. He is only conscious of a person, such as Sri Krsna, 
Buddha, Jesus, Sri Ramakrishna, divine Mother, and various other personal 
aspects of the divine Being. The human soul experiences and enjoys 
. God, remaining separate. This is advocated by the devotional schools of 
Indian religion. In the second state (nirvikalpa samadhi), the seeker of 
truth is completely identified with Nirguna Brahman (absolute Existence- 
Knowledge-Bliss). Duality vanishes; awareness of the world ceases to 
exist; unity alone remains. Patañjali evidently describes something like 


23 Syetasvatara U., II. 1-3. 

13 Dhammapada (Trans.), Max Müller, Sacred Books of the East. 4 

14 Here it is to be noted that the personal God in the Hindu thought means God with or 
without a body in various schools. 
* 15 Yoga-Sutra, I. 17, 18. 

!* Ibid., I. 50, 51. . 

` Ibid. 
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this, saying that at that time the perceiver remains in itself: ‘Tada 
drastyh svarüpe avasthanam'.** 

In Vedantasara of Sadananda these are classified as savikalpa and 
nirvikalpa. According to Sadananda, ‘Absorption attended with self-con- 
sciousness (savikalpa samādhi) is that in which the mental state, taking the ' 
form of Brahman, the One without a second, rests on It, but without the 
merging of the distinction of knower, knowledge, and the object of 
knowledge’."* He further states, ‘Absorption without self-consciousness 
(nirvikalpa samadhi) is the total mergence in Brahman, the One without 
a second, of the mental state which has assumed Its form, the distinction 
of knower, knowledge, and the object of knowledge being in this case 
obliterated'.*? 

In Viveka-ciidamani of Sankaracarya, a similar distinction is made 

between savikalpa and nirvikalpa samadhi. According to some authori- 
ties, superconsciousness is classified in three states. The first two are 
savikalpa and nirvikalpa samadhi, as described above. The third state of 
superconsciousness (ananda samadhi) can neither be discussed nor described. 
It is beyond duality and unity (dvaitadvaitavivarjita, beyond one and 
many. Buddhists call the highest form of superconsciousness lokuttara- 
citta. They also classify arūpa-jhāna (knowledge of the formless) at various 
stages of experience. Lokuttara-citta transcends even the experiences 
of the generally known invisible. Jains call superconscious experience 
paramarthika pratyaksa. According to them, this knowledge originates 
in the self and not from external objects. 
; Samadhi is the primary objective of religious practices. Mystics or 
yogins are wholly interested in the attainment of superconsciousness, 
without which one cannot be directly aware of God or Brahman. They 
also become knowers of past, present, and future events (trikalajfia), even 
though they may not always let it be known. 

The real superconscious state is attained, as Patanjali says, by complete 
control of the mental states. A yogin or mystic gradually reaches one of 
these three main superconscious experiences step by step. There are 
certain states such as bhavas and mahabhavas (spiritual ecstasies) where 
physical and mental exaltations are experienced in the form of shedding 
tears, hair standing on end, hearing of divine sound, seeing cosmic light, 
and perceiving certain abiding divine forms. A yogin also attains a sense 
of cosmic unity in which he feels the meaning and purpose of events in 


?* Thid., T. 3. 

?* Vedantasara (Nirnayasagara Ed.), khanda 30, p. 45. a 
a Ibid. 

?! Viveka-cudamani, 362-365. 
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the world, as it is delineated in chapters X and XI of the Bhagavad-Gita 
and in the Bhagavata, Saddharma-pundarika, and Yoga-Sütra. Then he 
reaches complete oneness, either through savikalpa samadhi, as it is deseribed 
in Viveka-cüdgmani," or directly in nirvikalpa samadhi. Finally, some 
reach ànanda samadhi. Frem arty of these states he can return to the 
plane of multiplicity with the effect of his superconscious experience and 
feel the abiding.Presence in all. 


MODERN CRITICISM OF SUPERCONSCIOUSNESS 


The nirvana of Buddha and nirvikalpa samadhi or superconscious reali- 
zation have been construed by some mystical writers and thinkers of the 
West, such as Dr. Rufus M. Jones and Dr. Albert*Schweitzer, as negative 
mysticism. "They seem to be rather critical of these states as they think 
that these experiences sap the foundation of social consciousness by negating 
the world. They do not realize that a person who attains nirvikalpa 
samadhi finds ‘Sarvam khalvidam? Brahma’, which means that he feels the 
presence of the Reality everywhere. Again, can we find a more socially 
conscious man than Buddha? In this modern age, Swami Vivekananda is 
an outstanding example of one who attained nirvikalpa samadhi and was 
at the same time one of the greatest of socially conscious persons. There 
have been others at different times in India who also reached nirvikalpa 
samadhi and yet remained lovers of humanity. 

The question may arise as to the validity of these experiences. ‘There 
have been many persons who have claimed that they experienced God or 
had higher superconscious realization; yet their personal lives definitely 
indicate, that they are abnormal in their emotional reactions and inter- 
personal relationships. Some psychologists of religion, like Leuba and others, 
conclude that religious or superconscfous experiences are abnormal states 
of mind, akin to experiences caused by drugs. They also say that persons 
with a strong sex urge have such experiences. In other words, they feel 
that these experiences are pathological, perhaps epileptic, certainly abnor- 
mal. However, they do state that such persons direct their sex energy to 
God or Self instead of giving it lower expression. Freud and such other 
thinkers condemn religion as the real cause of repression and consequent 
mental and nervous disorder. Behaviourist psychologists, like Watson 
and others, completely deny the reality of mind, not to speak of the 
validity ,of superconscious experiences and extra-sensory perceptions. 
Some thinkers seem to feel that these superconscious experiences are 
attained by certain kinds of hypnosis. But auto-suggestion or hetero- 


?! Ibid., 362. 
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Suggestion in the form of hypnosis cannot bring in new knowledge, 
which has not been experienced by the hypnotizer or the hypnotized. 
Accozding to some groups, a man is established in the Self during these 
superconscious experiences. According to others, the seekers of truth are 
established in Reality, Truth, God, or Absolute—Saguna or Nirguna 
Brahman. This is a unique state which cannot be attained by self-hypnosis 
or by any, other kind of suggestion, the reason being that the hypnotized 
or tlie, hypnotizer has not reached this state of mind. It brings a new 
knowledge which is not experienced until one reaches superconscious 
realization. Moreover, in cases of hypnotism of any type, the individual 
is not the gainer; he is rather a loser in the field of knowledge. It is 
observed that a hypnotized person, instead of being integrated, becomes 
more and more dependent and weak in emotion and volition. On the 
other hand, a man of superconscious realization is unified, integrated, and 
strengthened in his emotional reactions and volitions. 

These psychologists and scholars who adopt an extremely narrow 
scientific point of view ignore the actual facts of experience. It is admitted 
that there have been epileptic and other persons who have claimed to be 
religious, and that there have also been other persons who have claimed 
'to have spiritual experiences. However, the best test of their validity is 
in the development of personality. A man of higher experiences is a pure 
person. His emotions are unified ; his behaviour pattern is uniform ; hé 
is rational in his understanding and in his inter-personal relationships ; 
and his activities are based on higher ethical principles of love, purity, and 
truth. A man of superconscious realization is definitely supernormal. In 
fact, he is not only integrated himself, but he can help others to become 
integrated. The lives of great saints all over the world show how even 
questionable personalities can be fransformed by mentally unified men 
and women. Two of Sri Ramakrishna's disciples, Girish Chandra Ghosh 
and Kalipada Ghosh, were thoroughly transformed because of the effect of 
Sri Ramakrishna's spiritual power and love. Jagai and Madhai were 
similarly transformed by Caitanya, and Mary Magdalene by Jesus. In 
previous periods of history, Buddha and others changed a number of such 
personalities. If the pathological psychologists and psychologists of religion, 
like Leuba, were to study religious experiences with no preconceived 
notions, they would perceive the validity of these statements. On 
the other hand, Professor William James in his Varieties of Religious 
Experience and James B. Pratt in The Religious Consciousness give 
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that the people who have them refuse to believe that they are derived from 
an unconscious psyche. They prefer to suppose that they issue from a 
sort of superconscious. Such people usually distinguish between a quasi- 
physiological os instinctive unconscious and a psychic sphere or logos, 
"above" consciousness, which the$ style the superconsciousness. As a 
matter of fact, the psyche, called the superior or the universal in Hindu 
philosophy, corresponds to what the West calls the unconscious? He 
further says, “The yogis wind up with s&tmadhi an ecstatic condition that 
seems to be equivalent to an unconscious state....A universal conscious- 
ness is logically identical with the unconscious’. 


MENTAL PREPARATION FOR REALIZÁTION 


It is a fact that superconscious states cannot be really understood 
unless one experiences them. As chemical laws cannot be verified without 
laboratory experiments, so superconscious realization or samadhi of various 
types cannot be properly understood by unprepared or untrained minds, 
however intellectual and well-intentioned they may be. Dr. Jung mis- 
understands the nature of samadhi. It is not equivalent to an uncon- 
scious state, as he declares, even though a man remains oblivious of the 
objective world. He is then fully aware of the Reality or God, not con- 
ceptually but actually and really; and he attains full coherency and 
rationality. He is directly and immediately aware of Him or is estab- 
lished in the Self or Atman. Samadhi is vivid and definite; as we have 
already mentioned, in its higher state it is integral unity. Nay, it is 
consciousness itself on the highest plane. 

Some writers seem to think that religious experiences satisfy the 
emotions, but they make no contribution to the cognitive element in man. 
This conjecture is not based on fact. ‘A man of samadhi enters that state 
as a comparatively ignorant person, but he comes out of it fully illumined. 
He is fully aware of the true nature of Saguna or Nirguna Brahman 
(personal or impersonal aspects of God) or the Self. There remains no 
darkness in hiseconsciousness regarding the validity of the existence of the 
real Self or Godhead, even though he cannot. always communicate} it con- 
ceptually to others, as unitary and unique emotional experience cannot 
be intellectually expressed. However, superconscious states can be gained 
directly and immediately, as has been demonstrated in the lives of great 
personalittes. 

The natural sciences study objective phenomena; so they do not 
require unusual mental preparation for observation itself. But the study 


* Carl G. Jung, Ini'ivpfion of the Personality (Translation), Stanley Dell, p. 15, 
?* Ibid., p. 26. 
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of superconscious realization requires rigorous mental training in the form 
of ethical living, purity, and the practice of concentration and meditation, 
It i$ also difficult because the subject and object of study are the same. 
Nevertheless, the lives of saints, mystics, yogins, arhats, trthankaras, and 
dervishes (Mohammedan saints) reveal that they have verified these super- 
conscious experiences and directed their followers to do likewise. Such 
realizations are illustrated in the lives of $ri Krsna, Buddha, Jesus, 
Sri Ramakrishna, and their great’ disciples. 

Bhakti-yoga, Karma-yoga, Jiana-yoga, and Raja-yoga of the Hindus, 
Buddhists, and Jains in India are various methods for realizing the super- 
conscious state. According to Patafijali, yoga means cessation of mental 
waves through active effort and consequent establishment of the sclf in its 
own essence. According to others, it means union with God or realization 
of the Self or Brahman (Absolute) and also methods for attaining that goal. 
In Bhakti-yoga, a person is to direct his emotions and love towards God. 
Bhakti-yogins establish an individual relationship with God according to 
the predominance of their natural emotional tendencies. The different 
types of relationships that one can establish with God are those of (1) a 
placid devotee (Santa), (2) a servant (dasya), (3) a friend (sakhya), (4) parents 
(vatsalya), (5) a lover (madhura-bhava), and (6) a son (apatya). By cultiva- 
ting a particular relationship, and through it directing human love to God, 
one attains to savikalpa samadhi and in some cases to the realization of 
unity with Him. It'is said in the Bhagavata that, the gopis attained com- 
plete unity with their beloved at a certain stage. Generally speaking, 
however, devotees prefer the dual relationship with God, so that they can 
enjoy Him. Karma-yoga teaches a person how to perform unselfish work 
in the spirit of consecration and devotion without caring for the results. 
This path also leads one to the highest realization. _ In Jiàna-yoga, a person 
learns to discriminate the real from the unreal, the permanent from the 
temporary, and to reject the unreal and the transitory. By this process 
he becomes established in Nirguna Brahman, in nirvikalpa samadhi. The 
steps in Raja-yoga teach one to unify the mind by controlling it. ‘This 
leads the aspirant to the superconscious state. There are many subdivi- 
sions in these various yogas, such as Kundalini-yoga and Mantra-yoga of 
the Tantrika schools, which can be classified under the four major ‘yoga 
systems of Indian thought. The Buddhist and Jaina schools alsó more or 
less follow some of these yogas in a broad sense. 

The Tantrika schools and Vaisnavas also made special studies of the 
mantra or symbolic name of God. Some of the Tantras definitely emphasize 
that by repeating a special mantra which is suitable to the individual teni 
perament, one can realize God (japat siddhih). According to them. one can 
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realize the superconscious state by repeating the mantra in accordance with 
the instructions of the guru. 

Through the practice of the methods of superconscious experiehices, 
Indian psycholegists have definitely discovered various unconscious states. 
They are of the opinion that fnere Rnowledge of the unconscious tendencies 
(suiiisküras) cannot help a man in removing his complexes or other mental 
disturbances. IÉis their opinion that sarskaras or unconscious tendencies 
can be controlled and transformed only ih the very process of total psycho- 
logical development. 

Indian psychologists are convinced that superconscious realization can- 
not be imparted unless a teacher is himself established in those experi- 
ences. A teacher of the psychology of the unconscious must himself also be 
an integrated person of higher spiritual realization in order to straighten 
out effectively the mental crookedness and conflicts of his students or clients. 
Superconscious realization can generally be attained only with the help and 
guidance of a dynamic, spiritual personality (guru), even though there have 
been a few cases in which persons have stumbled unaided into such 


experiences. 
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NATURE OF GOD: EARLY SPECULATIONS 

LS thought-record begins with the Vedas. In them there are 

definite statements regarding God and His nature. At first the ideas 
were polytheistic. But this polytheism soon developed into henotheism' 
(i.c. each god being elevated in turn to the position of the supreme Deity). 
Henotheism, in due course, evolved into monotheism,? which culminated 
in monism.’ So, the idea of the Absolute of later thought had germinated 
already in the mind of the Vedic seers. 

In the Upanisads we find more definite statements n the being 
and nature of God. ‘The main current of Upanisadic thought flows towards 
a monistic conception: “There is One without a second'' ‘All this is 
Brahman’.* ‘This conception of God has been called the nirguna aspect. 
He is devoid of all attributes. Nothing can be positively postulated about 
Him. He can be indicated only by ‘not this, not this." But side by side 
with this there is another current of thought. This is the conception of 
God as the ruler of the universe. He is the source of everything. He is 
the creator and destroyer.’ He is endowed with all virtues (gunin) and with 
omniscience. He is the cause of bondage and liberation.’ 

From the Upanisads to the systems is not a far cry. What was in an 
embryonic state in the Upanisads appeared in fully developed forms in the 
philosophical systems. The Indian systems of philosophy can be classified 
into two groups: heterodox and orthodox, those that do not believe in the 
Vedas and those that do. Under the former come the Carvaka, the Jain, 
and the Buddhist, and under the latter the Samkhya, the Patafjala, the 
Nyaya, the Vaisesika, the Pirva-Mimatisa, and the Uttara-Mimarsa. 

The Garvakas, who accept perception as the only valid means of 
knowledge, consistently reject God, who does not come within the purview 
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of perception. If any God is at all to be postulated, then the visible king 
who is known to everybody should get that appellation. 

Buddhism in its original form does not concern itself with the problem 
of God. The main problem that confronts mankind is, according to it, 
the way out of the miseries of the world, for which no extraneous help is 
necessary. In later Buddhism, however, arguments are adduced for prov- 
ing the non-existence of God as creator and organizer of the world." But 
later still, Buddhism had to concede to the inborn weakness of the common 
man for an object of worship and support. Thus it ended by adopting and 
adapting various Hindu gods and incorporating Buddha as the supreme 
and central figure of a divine hierarchy. The historic Buddha was consid- 

` ered in the Mahayana school to be a manifestation of the ultimate Reality 
called dharmakaya, which is something possessing attributes of personality, 
viz. intelligence (prajñā) and love (karunà). 

Jainism is atheistic in its outlook in so far as it denies the existence 
of a supreme Deity, the creator and ruler of the universe. But the Jains 
believe in the existence of various minor deities, above whom are the 
jinas, the liberated ones, the paramadevatüs, who, however, do not vouch- 
safe any boon, mercy, or pardon to the worshipper, but who, when prayed 
to, help one to follow the path of discipline leading to salvation. 


GOD IN THE SIX PHILOSOPHICAL SYSTEMS 


The Saámkhya system also is atheistic in its outlook. "Though Max 
Müller thinks that the ‘denial of an Iévara or personal Lord did not 
probably form part of the original Samkhya, as presented to us in the 
Tattvasamása'/* according to traditional as well as modern consensus of 
opinion, earlier Sarhkhya is positively atheistic.? The. eternal existence of 
souls or Purusas, who are permanent and supreme, is inconsistent with the 
infinity and creatorship of God. But the Samkhya does not say directly 
that there is no God whatsoever. It simply affirms that the existence of an 
eternal God cannot be established by proof. ‘The Sarnkhya admits the 
godhood of certain souls. These are individual souls who are merged in 
Prakrti, cach emerging as a god in the beginning of a new cycle of creation 
and lording it over all during that Cycle. Such a god can be established 
by logic* The Sámkhya further accepts the popular gods, who are only 
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more highly organized and happier beings than men, but who are equally 
subject to the laws of samsara. Whenever the word ‘Lord’ (I$vara) is used 
in the scriptures, it is in reference to the liberated souls or these beings.'" 

Later Sarakhya, however, had to concede a place to God in the < 
system. Vijfiana Bhiksu, for exarhple, holds the view that it was for the 
sake of argument and to prove that God was no integral part of the system, 
and not to assert its antagonism to theism as such, that the Sarnkhya had 
not included God in its philosophy. * 

Apart from this later innovation, however, the Samkhya system does 
not believe in God. That is why it has been called *Nirisvara (atheistic) 
Sámkhya' in contrast with the system of Patafijali, which is called 'Sesvara 
(theistic) Samkhya'. E 

Patafijali opens the topic of God with the sūtra ‘Isvara-pranidhanad va 
(And also by devotion to God).^ He means thereby that samadhi can be 
attained, among other means, by devotion to God also. Garbe? and 
Geden” hold that the concept of God is an extraneous graft on the system, 
loosely fitted and superficial and due to pragmatic considerations, a view 
with which it is difficult to concur, inasmuch as God is a metaphysical 
necessity in the system. Vacaspati Misra says, ‘And in the case of I$vara 
we must understand that His activity is limited to the removal of obstruc- 
tions with a view to securing a basis for merit'^^ Vijñāna Bhiksu says, 
"The disturbance leading to the disequilibrium of Prakrti is due to Isvara’s 
will’. Bhoja says, ‘The association and dissociation of Prakrti and Purugas 
cannot be established without postulating: the will of God’.** 

God in Patafjala philosophy is a particular Purusa who is ever 
untainted by troubles, actions, and their effects and deserts.^ There are 
some Purusas who have become liberated and are free from all taints. 
There are others who are merged in Prakrti (prakrtilina) and who are 
free from such blemishes at present, but may again be affected by them. 
God is, however, one who never was and never will be tarnished by any 
blemish whatever. Moreover, God's attributes are the highest. He in 
whom pre-emjnence reaches the zenith is God. He is “not a different 
category but is a singular type of Purusa. He is the first Teacher, 
because, unlike other teachers, He is not limited by time. Though He has 


i7 Ibid, 1.95. ANE 
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no desire, yet out of His grace towards all beings He saves people immersed 
in samsara by imparting knowledge and virtue (dharma) to them. He is 
made up of the purest sattva ; He is ever free and ever the pre-eminent. 
And He is omniscient.?° > 

In the Nyaya-Sütra of Gautama, God has not been mentioned as one 
of the twelve prameyas. From this it has been concluded by some modern 
scholars that the Nyaya-Sütra originally was not theistir. But to this, 
Vrttikara Visvanatha and others say that Atman as postulated among the 

"prameyas includes both Jivatman and Paramatman. That is why no 
separate mention of I$vara has been made. 

There are three aphorisms in the Nyaya-Sütra which discuss God.** 
Leaving aside the ditference in the niceties of interpretation between 
Vacaspati on the one hand, and Vatsyayana, Uddyotakara, and Vigvanatha 
on the other, the arguments boil down to the following points: (i) that 
God is the efficient cause of the world, (ii) that for dispensing man’s fruits 
of action He is dependent on man’s action, and (iii) that this dependence 
of His does not in any way interfere with His sovereignty, inasmuch as 
man can neither work nor reap the fruits of his work but by and through 
the divine will. 

This God of the Naiyayikas is omnipotent. He is a particular kind of 
Atman possessing benign attributes, devoid of vice, wrong knowledge, and 
mistakes, and is eternally endowed with what are known as the eightfold 
superhuman powers (minuteness, lightness, etc.). 

In the Vaisesika-Sütra of Kanada, God is not openly referred to. The 
sūtra “Tadvacanad amnayasya pramanyam’ (Being His words, the validity 
of the Vedas)? has been held by some scholars to mean that the Vedas are 
the works of the seers,* and that the sūtra has no reference to God. Without 
entering into this useless controversy, it can be safely said that whatever 
might have been the position of the early Vaigesika, the system in its later 
form is unequivocally theistic, subscribing to the Nyàya view of God, one 
might say, in toto. : 

The Pürva-Mimàrsa, according to the traditional view, is atheistic in 
its outlook. The universe having neither beginning nor end does not 
require any creator. God also cannot act as a supervisor of dharma and 
adharma, as the Naiyayikas hold, since dharma and adharma belong to the 
performer, and God cannot have any knowledge of them. God can have 
neither conjunction with nor inherence of dharma and adharma in Him, 


** Yoga-Sütra, Vyàsa's bhasya on 1.23-26. 
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because conjunction is possible with substances and not qualities which 
dharma and adharma are, and because they inhere in individual souls and 
cannot inhere in an extraneous God.' Perception, inference, and scrip- 
tures do not ptove God. But scholars like Max Müller and P. Shastri”? 
infer that the Pürva-Mimarnsá rejetts God only as creator of differences in 
the lots of men, but not God as such. But this view does not seem to be 
tenable, becausesthe early Mimarisakas are silent about the question of God 
and the later ones reject the proofs of God. This system cannot even be 
called polytheistic; because even the deities invoked by it are not said to 
have existence anywhere except in hymns that describe them. But the 
Mimariisakas of a later period introduced God into the system.  Vetikatesa, 
the author of Sesvara-mimürmisü, grafted Vedanta doctrine on Mimarhsa. 
Apadeva and Laugaksi Bhaskara hold that if sacrifices performed are dedi- 
cated to God, they will lead to the highest good (nihéreyasa))" This 
inclusion of apavarga ideal in the system is a later innovation. 

The Vedanta-Sütra of Badarayana is a systematic presentation of the 
Upanisadic teaching. Different interpretations, offered by different com- 
mentators, have given rise to different schools of thought. The main 
schools are Advaitism of Sankara, Visistadvaitism of Ramanuja, and 
Dvaitism of Madhya. 


VIEWS OF SANKARA, RAMANUJA, AND MADHVA 


God, according to Saükara, can’ be viewed from two standpoints: 
empirical (vyavahürika) and transcendental (paramarthika). From the first 
standpoint, the world is considered to be real and God is the creator, 
preserver, and destroyer of it. “That omniscient omnipotent cause from 
which proceed the origin, subsistence, and dissolution of this world—which 
world is differentiated by names and forms, contains many agents and 
enjoyers, is the abode of the fruits of actions, these fruits having their 
definite places, times, and causes, and the nature of whose arrangement 
cannot even be conceived by the mind—that cause, we say, is Brahman.'* 
So ‘a Lord poss€ssing the stated qualities’ can be the creator of the world. 
He is free from all sins. He is the Being within the self of all beings, to 
Him belong all works, all desires. He can assume a bodily shape formed 
of Maya in order to gratify thereby His devout worshippers.** He creates 

e 
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the world in a spirit of sport. In creating the world, He is guided by the 
merits and demerits of the living creatures. Hence no blame can attach 
to Him for inequality etc. existing in the world. In this aspect, God is 
called saguna. In this condition, He is said to be an object of nescience 
(avidya).** * j 

But, considered from the second standpoint, the world is unreal ; and 
nothing but God, as the ground of everything, is ultimately true. He is 
referred to as Brahman. Brahman is thoroughly devoid of all attributes. 
This is called the nirguna aspect. It can be referred to only as ‘not this, 
not this’. -This view is absolutely monistic. 

But from the aboye discussion are we to assume that Brahman has a 
double nature? No, because the saguma aspect has no transcendental 
validity. 'Hence I$vara's being I$vara, His omniscience, His omnipotence, 
etc. all depend on the limitation due to the adjuncts whose self is nescience ; 
while.in reality none of these qualities belong to the Self whose true 
nature is cleared, by 1ight knowledge, from all adjuncts whatever." 

According to Ramanuja, God is the only reality, but within Him exist 
as parts (arisa) the conscious (cit) individual souls (Jivas) and the uncon- 
scious (acil) world. There is nothing outside of Him whether different in 
kind (vijátiya) or of the same kind (sajatiya). But in Brahman, there is 
internal (svagata) distinction (bheda) constituted by Jiva and jagat. “The 
whole aggregate of intelligent and non-intelligent beings constitutes 
Brahman's body.’ ‘All imperfection and suffering are limited to the 
sentient beings constituting part of Paramatman's body, and all change is 
restricted to the non-sentient things which constitute another part.^ But 
this body is controlled by Him and He is its Self. God creates, preserves, 
and destroys the world. He is both the efficient as well as the material 
cause." God modifies Himself into the world. But He is not intrinsically 
touched by this modification and no imperfection attaches to Him by the 
change. During pralaya (dissolution) the world resolves into an ultra- 
subtle form and is absorbed into Brahman, to be modified again into the 
world at the beginning of another cycle of creation. He creates in a spirit 
of sport. He is the ruler of all, endowed with infinite auspicious qualities 
like knowledge, blessedness, etc., is omniscient, omnipotent, and supremely 
merciful' He possesses a divine form, peculiar to Himself, not made of 
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the stuff of Prakrti nor due to karma.^ ‘In Him are combined energy, 
strength, might, wisdom, valour, and all other noble qualities.^* When 
it is said that He is devoid of qualities, it is simply meant that He i$ free 
from all touch of evil. He is endowed with a personality and is identified 
with Visnu.* Prajapati, Sivà, etc*, all refer to the supreme Reality who 
is Narayana.*” 

‘According to Madhva, God, Jiva, and the world are eternally distinct. 
The last two, though eternal, are subordinate to God. God is the indepen- 
dent principle (svatantra tattva), and the other two are the dependent 
principles (asvatantra or paratantra tattva). There are five real and eternal 
distinctions (bhedapaficaka), viz. (1) between God and Jiva, (2) between 
God and matter, (3) between matter and Jiva, (4) between Jiva and Jiva, 
and (5) between one particle of matter and another. God is free from all 
blemishes and endowed with all auspicious qualities. He is not limited 
by His qualities. He is identified with Visnu. Brahmi, Siva, Indra, etc. 
are non-eternal and are designated as ksara. Laksmi is His creative energy, 
is coeternal with Him, has no material body, and is all-pervading. Laksmi 
is eternally free (nityamukta) and is called akgara. Still She is dependent 
on Visnu. Visnu is superior to both the ksara and aksara deities. He is 
endowed with independence, strength, knowledge, bliss, etc. He is the 
efficient, but not the material cause of the world. He is the absolute ruler 
—punishing some and rewarding others. He is both transcendent as well 
as immanent, because He is antaryamin (inner ruler).of all souls. He is 
guided by the individuals’ karma, but cannot be said to be dependent on 
karma, because, for their existence, karmas have to depend on Him.'* The 
conception of the identity of God and individuals is a heinous offence for 
which a person will be punished. He explains the identity texts of the 
Upanisads in a dualistic sense. 


€ 


PROOFS OF GOD'S EXISTENCE 


In the systems, both orthodox and heterodox, attempts have been made 
either to prové or to disprove the existence of God. The Carvakas, as we 
have already noted, believe only in perception as the valid means of 
knowledge. Merit, life after death, heaven, hell, soul, and God are not 
objects of perception. So they do not exist. According to the Buddhists, 


a thing that has nowhere been perceived cannot exist. As God has not 
LI 
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been perceived by anybody anywhere, He does not exist. According to the 
Jains, God's omniscience is not valid knowledge, because right knowledge 
is thát which is produced only in the case of an object not known before. 
But as God knows everything, His knowledge is necessarily of known 
objects and hence untrue. So even if God exists, none can direct any faith 
to Him. According to the Sámkhya, there is no logical proof of the 
existence of God. The inherent teleology in Prakrti is sufftcient to explain 
creation, and the intervention of God is superfluous and unnecessary. The 
Mimamsakas believe in the eternality of the Vedas. So the argument of 
the Naiyayikas that God exists because He is the creator of the Vedas is 
not tenable. By the performance of religious rites one gets to heaven, the 
summum bonum of human aspiration. So, more than this, it is not 
necessary to conceive, nor can it be proved. 

The great Naiyayika, Udayanacarya, who has written an elaborate 
thesis on the proofs of the existence of God in his famous treatise 
Kusumüfjali, has examined the foregoing arguments and found them 
wanting. At the beginning of his book, he says, ‘What doubt can there be 
in God, experience of whom is admitted throughout the world?'"* So, any 
argument in support of His existence is unnecessary and redundant from 
the standpoint of the Naiyayikas. But even then proofs of His existence 
have been adduced. Because, as Udayanacarya writes, "This logical con- 
sideration of God is tantamount to thinking (manana) about Him. It 
* follows hearing (Sravana) about Him, and is undertaken as a form of 
worship (upasanay.*" 

In putting forward the various inferential proofs, the author writes, 
‘From effects, conjunction, support etc., from the use of things, from the 
authoritativeness of the Vedas, from the composition of the Vedas, from 
sentences, and from particular numbers, an immutable all-knowing God 
can be deduced’.* The first of these is the causal argument—from con- 
sideration of effects (karya) God can be deduced. The earth etc. must have 
a maker since they are effects like the pot. Everything that is composite 
must possess an intelligent cause.. Without such a cause, the material 
causes cannot produce definite effects. To be this cause entails possessing 
direct knowledge of the material causes, a desire to realize some aim, and 
the power of will to accomplish this aim. God must be such a cause. The 
second proof is from conjunction (ayojana). At the beginning of creation 
two atoms must join to form a molecule. All works require an intelligent 
agent. At the beginning of creation, when two atoms join together to form 
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a dyad, even that, being a work, must also require an intelligent agent, 
who must be God. The third proof arises from the consideration of inhibi- 
tion of celestial bodies from fall. Just as a piece of wood is supported in 
space by a bird, so also the universe is withheld from falling down by some- 
one’s support. And that someone is God. The word ‘etc.’ (adi) signifies 
dissolution. God is the author of the destruction of the world. ‘From the 
use of things’ (padát) denotes that there must be a teacher for imparting 
the knowledge of the use of things. We find that instructions are needed 
for teaching the modern arts. So for the traditional arts, which are current 
from endless time, there must be an instructor. And that instructor must 
be God. The next proof is had from the authoritativeness of the Vedas 
(pratyayatah). The knowledge from the Vedas is authoritative like all true 
knowledge. So that authoritativeness must have a cause which is God. 
Another proof is from the inference of composition of the Vedas. ‘The 
Vedas are composéd by some person as Ayurveda is. Now, as the author- 
ship of the Vedas cannot be ascribed to any human being, its author must 
be God. The argument ‘from sentences’ (vàkyat) denotes that since the 
Vedas contain sentences, so they must have been composed by some person, 
just as our sentences have ourselves as the authors. That author is God. 
Then comes the argument from number (sankhya-vi$esat). According to 
this argument, the magnitude of the dyad is not caused by individual atoms ; 
it depends on number, because atomic magnitude is eternal and insig- 
nificantly minute. But number requires the distinguishing perception 
(apeksa-buddhi) which must be somebody's. As the number two of the 
atoms that go to form the dyad at the beginning of creation could not 
have been the object of our distinguishing perception, so that distinguish- 
ing perception must have been God's. That scriptures independently 
prove the existence of God has been accepted by Udayana. By these 
various arguments the Naiyayikas try to establish God. The Vaisesika 
system believes inference arid scriptures to be the valid means of the 
knowledge of God. God is proved by the inference of an active principle 
as the creator of the world, independent of adysta. As the author of the 
Vedas also He can be inferred." 

Patafijali describes God as ‘a particular spirit (Purusa) untouched by 
troubles, works, fruits or deserts’.* The next sūtra of Patañjali is, ‘In 
Him doés the germ of omniscience become infinite’.** Everything that 
admits of comparison or degree must have an acme. The ultra-sensorial 
knowledge of the past, present, and future existing to a greater or less degree 


* Ibid., V.15. 4 * dud 
s Kanáda-Sütra, 1.1.3; 1L.1.18,19; X.2.9 with Saükara Misra’s commentary. 
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in every human being constitutes the germ of omniscience ; and this germ 
of omniscience reaches the apogee in someone ; and that someone is God. 
Thus we infer God generally; but since inference does not conduce to 
particularity, His specific nature, c.g. omniscience etc. is to'be learnt from 
the scriptures. So, for establishing God; inference and authority are both 
necessary according to this system. 

According to Sankara, the Vedas are the only valid means of the 
knowledge of God. Reason in itself is futile. ‘On account of the diversity 
of men's opinions, it is impossible to accept mere reasoning as having a 
sure foundation. He, however, concludes, ‘Our final, position therefore is 
that on the ground of scripture and of reasoning subordinate to scripture, 
the intelligent Brahman is to be considered the cause and substance of the 
world'.^* 

Ramanuja, more or less, agrees with Sankara's view that the scriptures 
are the only means of the knowledge of God. He says, ‘Because Brahman, 
being raised ahove all contact with the senses, is not an object of percep- 
tion and the other means of proof, but to be known through scripture 
only'^ But reasoning plays a secondary part. "With regard to supersen- 
Suous matters, scripture alone is authoritative, and reasoning is to bc 
applied only to the support of scripture. 

According to Madhva also, God transcends all perception? But His 
nature is not indefinable, because we can know His nature through a study 
of the Vedas.’ 

This is the general attitude of the Vedantins of all shades. But 
that does not prove that they have not produced cogent proofs in support 
of the existence of Brahman.“ 


GOD'S RELATION TO NATURE AND MAN 
In the Sarhhitas, God has been spoken of as the efficient cause and in 
some places as the material cause of the world. God is regulated by ría 


(order) in His dispensation. "Through His grace man prospers both in this 
world and the next.” 


In the Upanisads we find that Brahman has been thought to be both 
the efficient and the material cause of the world. But this creation is 


?* Brahma-Sütra, Sarkara-bhüsya, 1.1.11. : 

* Brahma-Sütra, Rámanuja-bhasya, 1.1.3. 

* Ibid., 11.1.12. 

? Brahma-Sütra, Madhva-bhüsya, III.2.23. 

°° Ibid., IIL3.1. 3 

“ Bráhma-Sūtra, scattered through 1.1.1; 1.1.4; 1L.3.7; and Brhada -bhasya- i 
189; Paricadasi, 1.1-10; and later poleanicat writers.- FOIE FURY Mienaamenie, 

* R.V., X.90. 

“> Ibid., 1.1.8; 1.93.5. 
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unreal, because there is no diversity in the world.’ The individual beings, 
though appearing as many, are really one and the same as Brahman.* The 
individuation is really the result of ignorance. When this ignorarke is 
dispelled, then?the finitude of individuality is transcended, the supreme 
realization of unity dawns, arid thé end of spiritual life is reached.” 

The Carvakas hold that the world is a fortuitous and spontaneous 
growth promoted by the chance combination of material elements, and no 
intervention of God is needed in creation. They admit the existence of 
consciousness, but only as an epiphenomenon or a by-product of matter. 
Hedonistic calculus is the only principle that should guide human beings, 
since there is neither God nor heaven or hell. The Jains hold that the 
world is created by the permutation and combination of the four primary 
ingredients, time, space, soul, and matter (pudgala) in their subtle form. 
In their various arrangements they are guided by (1) time, (2) environment, 
(3) necessity or destiny, (4) action, and (5) effort. According to the Jains, 
a Jiva or soul is a conscious substance. But consciousness exists in different 
Jivas in varying degrees. At one end of the scale are the perfected souls 
possessing omniscience, and at the other end plants and minerals showing 
no apparent sign of consciousness, and yet possessing consciousness. Indj- 
vidual souls who have limited knowledge and power are subject to miseries. 
But they have the potentiality of infinite consciousness, power, and happi- 
ness. They are debarred from attaining these because of karmas. By 
transcending karmas the souls can realize their potentiality, which is 
liberation. Buddha himself was averse to any metaphysical speculation. 
Yet he could not avoid it altogether. Since Buddha's time some philo- 
sophical ideas came to underlie his ethical teachings. These are (1) the 
doctrine of dependent origination, (2) the doctrine of universal change and 
impermanence, (3) the theory of the non-existence of soul, and (4) the 
doctrine of Karma. 

According to the Saámkhya system, there are two types of eternal 
ultimate realities. The first is Prakrti which is unconscious, and the second 
is self (Purusa) which is conscious. The self is many and the subject of 
knowledge. Prakrti evolves into the world by coming into relationship 
with Purusa. But the Samkhya does not explain how this relationship is 
brought about. The followers of the Patafijala school say that this 
is brought about by the agency of avidya and God. Avidya rests on buddhi 
and invotves Purusa in the world when he is reflected in buddhi. But 
this avidyà is something insentient. So it is difficult to see how it can bring 


‘s Br. U., 1V.4.19. 

“Ibid, 1.4.10. E 

“Ka. U., 11.1.15; T. U., 7. 
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about the contact of Purusa and Prakrti. So, according to the Yoga school, 
without the intervention of God this association is not possible.“ Accord- 
ing to the Nyaya-Vaisesika school, the world is created by God out of the 
eternal, unalterable, causeless atoms, taking into consideration the moral 
deserts of the individual souls who are’etertial. The individual souls are 
something distinct from body, mind, etc. They are many and not neces- 
sarily conscious, and they possess contingent attributes like’desire, aversion, 
intellection, action, pleasure, and ‘pain. Souls are not conscious, but con- 
sciousness is a quality of the soul produced in the waking state by the 
conjunction of the soul with manas. It is an intermittent quality of the 
self" God is thus the moral governor of the world and dispenses fruits of 
Jiva's actions. The Mimarnsa system avers that atoms, which are the 
ultimate constituents working under the autonomous law of Karma, 
form the world. No postulation of God is necessary for explaining this. 
But the system has to postulate individual souls. The Vedic injunctions 
hold out promises of reward to be enjoyed in another world. But this 
would be impossible if some real self did not exist. The selves are many. 
‘They are eternal infinite substances. Consciousness is not their essence 
but is an adventitious quality which arises under suitable conditions. 

We have seen above that in Sankara's system God has been conceived 
as both the efficient as well as the material cause of the world. At the 
same time He has been spoken of as devoid of all attributes and as the 
only reality. In this context any theory of creation seems to be logically 
unsound. But Saükara escapes this logical insufficiency by enunciating the 
concept of Maya or illusion. Brahman no doubt transforms Itself into the 
World and is therefore both the efficient as well as the material cause. But 
this is only apparently. Really there is neither transformation nor the 
World. This is the famous Vivartavada, according to which the change 
is not real but due to imaginary attribution (adhyasa) only, just as a rope 
is taken to be a snake due to imaginary attribution;* The Jiva also in 
such a background is illusory. His real nature is the same as the ground 
of everything. It is through ignorance that he considers Himself limited 


this is from the transcendental and ultimate standpoint. 

From the empirical standpoint the world is the creation of God 
through His power of Maya. Brahman is the efficient cause of ihe world 
and also the material cause in so far as He is associated with Maya. 

** Bhojavrtti, 1.24. 


** Radha hnan, Indian Philoso hy, I. p. 149. 


7? Brahma-Sitra. Sankara-bhásya, 11.1.83. “Finall » We must remember th i 
doctrine of creation does not refer to the highest reality, i Der eat le E 
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Brahman associated with Maya is Ivara, God. Maya directed by God 
changes into the world. The Jivas are the products of the particular 
adjuncts into which Maya specializes herself. In their real nature they are 
Brahman Itself® Their body, mind, etc. are the creation of Maya. At 
cach creation the Jivas are endowed with natures which are the results of 
their past merits and demerits. God has no purpose for creation, because 
all His desires are ever fulfilled. He creates out of play.” 

Ramanuja holds that at the beginning of a cycle of creation God alone 
yemains, and matter and souls remain in Him in a dormant and subtle 
condition. By an act of volition the Lord sets the process of creation 
going. Subtle matter evolves into gross state. The individual souls also 
assume bodies corresponding to their past dharma and adharma. But, 
after all, matter and souls are not different from God, and in the subtle 
state less so. So it is God who can be said to modify (parinama) Himselí 
into the world and soul. The soul, who, assisted by the grace of the Lord, 
contemplates Him and cognizes Him as He has been described in the 
Vedanta, attains liberation. In the liberated condition he becomes similar 
to and not the same as God. He never possesses the powers of creation, 
preservation, and destruction of the world. 

Madhva holds that God creates the world out of Prakrti, in which 
heterogeneous principles are located in a subtle form. God in creation takes 
into account the moral deserts of individual souls. The individual souls 
are infinite in number and are distinct from God and from one another. 
The Jivas are atomic in size. The souls are eternal and dependent entirely 
on the Lord, Liberation can result only from the grace of God, which 
can be obtained by the worship of the Lord. 


^ Bralima-Sütra, Sankara-bhagya, U.1.34; sce. also 1I.1.35,36. 
7 Ibid., 11.1.33. 
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PLACE OF EPISTEMOLOGY IN PHILOSOPHY 

PISTEMOLOGY or the theory of knowledge has ‘acquired special 
ES in European philosophy in the modern period, particu- 
larly in the philosophies of Locke, Hume, and Kant. Kant thought that 
without a prior critical examination of the elements, sources, and limits 
of knowledge we should not engage in metaphysical discussion. So he 
regarded all previous philosophy as dogmatic as contrasted with his own 
critical philosophy. In more recent times, however, the American neo- 
réalists have tried to oppose the general modern European trend, initiated 
by Kant, that the theory of knowledge should precede the theory of reality. 
They have chosen to be consciously dogmatic. They are led to this position 
by a kind of reaction against the use of epistemology made by most modern 
idealists for establishing idealistic theories of reality. 

But in India the position has been otherwise. From the very begin- 
ning of the different systems of philosophy until recent times, discussions 
on the problems of knowledge (including those of doubt and error) have 
formed an essential part of philosophy. The reason for this striking and 
continued unanimity can be found in the fact that all schools of Indian 
philosophy, without exception, regarded ignorance as the root cause of 
human suffering, so that they were all bent upon discovering the means 
and processes of true knowledge by means of which reality could be known 
and ‘life could be so lived as to oyercome misery or minimize suffering. 
Vatsyayana voices the feelings of all Indian thinkers on this matter when, 
in commenting upon the first sūtra of Gautama, he says that the study. of 
the sources of knowledge (pramàna) is necessary, because through it alone 
can we properly know reality and thereby guide our actions so as to be 
able to attain desirable ends and avoid suffering. f 

Epistemology thus becomes closely linked up with ontology and both 
of them again with ethics. Knowledge and moral perfection are regarded 
as necessary to each other in almost all systems of Indian thought. Some- 
times knowledge is regarded as the means to the good life, sometimes again 
moral purity is regarded as indispensable for perfect knowledge, so that 
morality and knowledge are regarded as the two inseparable aspects of 
perfection, 

In the course of the development of the Indian systems interest in 

epistemology increased and it began to claim a large share in the philo- 
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sophical discussions of almost every school. The motives were sometimes 
theoretical, sometimes practical, sometimes simply polemical. But all led 
to the enrichment of epistemological thought and literature. € 
° 
ANALYSIS AND SOWRCES OF KNOWLEDGE 

The factors constituting and connected with knowledge (jñāna or 
prama) are usually analysed into the subject (jnatr or pramaty), the object 
(jneya or prameya), and the means of knéwledge (pramana). But conscious- 
ness is not always regarded as the product of any relation between the 
subject and the object. The Samkhya, the Vedanta, and the Jaina schools 
conceive the self as possessed of intrinsic consciousness, so that knowledge 
is nothing more than the relation of the object to an already existing con- 
sciousness of the self. "The Samkhya, the Yoga, and the Vedanta assert the 
possibility of the existence of consciousness even when there is no object. 
But the Nyàya-Vaisesika and the Mimarhsaka hold, as do some Western 
thinkers, that consciousness—and so knowledge—is a product of the relation 
of the self, previously unconscious, to some object in some appropriate way. 
The Buddhists also regard consciousness, like every other phenomenon, 
as a momentary product of several conditions. 

A distinction is maintained, however, by the Sarnkhya-Yoga and the 
Vedanta between consciousness as it is in itself (suaripa-caitanya) and empir- 
ical consciousness or consciousness of objects (vrtti-caitanya). With the 
help of this distinction these schools can also maintain the common-sense 
notion of knowledge (as beginning in time and depending on the relation 
of the self to some object), because such knowledge only means empirical 
consciousness of some object. But they point out, like Green, that con- 
sciousness in itself is original and eternal ; and it transcends time and space. 
In fact, such intrinsic consciousness i$ regarded as identical with the self 
(Atman) itself. According to the Sarhkhya and the Yoga, the self as the 
knower is real, and it is distinguished from objects as known. ‘The rela- 
tion of the self to objects is not possible, according to these schools, unless 
the object produces through the senses and manas some ‘image of itself in 
the intellect (buddhi). This modification of buddhi (technically called 
vrlti) is illuminated by the self. or consciousness, resulting in the knowl- 
edge of the object. But as the Advaita regards the distinction between 
the knolver and the known as a practical make-shift, untenable in the 
ultimate analysis, it does not hold, like the Sarnkhya, the reality of even 
the róle of the self as the knower. The knower and the known are but 
the two. apparent aspects of one basic reality, the real Self or Brahman. 

»Knowledge should not be considered therefore to be really an external 
relation. It is only the sel&shining consciousness that is the very nature 
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of existence, including the apparent subjects and objects. But to explain 
knowledge in terms of the dualistic beliefs of the ordinary man, the 
Advaitin adopts to a certain extent the Samkhya theory of knowledge, with 
the important difference that he does not regard knowledge as an external 
relation. The object in contact with tlie external sense or directly present 
to the internal sense (antahkarana) causes a modification (ertt?) of the 
latter. This vrtti only serves to remove, though to that extent and in that 
respect only, the illusory distinctidn between the knower and the known. 
For the Buddhist idealist, the Vijüanavadin, every objective knowledge is 
an illusory externalization or external projection of a subjective idea. 

Knowledge, in the strict sense of correct cognition, is called prama, and 
à source of knowledge is called a pramana. Unlike Western logic that 
generally admits two chief sources of knowledge, perception and inference, 
Indian epistemology admits, in the different schools, one to six sources of 
knowledge. We shall briefly discuss them one by one. 


PERCEPTION OR PRATYAKSA 

Perception, generally called pratyaksa, is admitted by all the schools 
to be the basic source of knowledge. The Carvakas regard it as the only 
source. According to them, inference is not reliable, since every inference, 
to be true, must be based Upon some universal proposition containing the 
knowledge of an invariable relation between two phenomena; and such 
a universal proposition cannot be established by observations. We cannot 
observe, for example, whether all cases of smoke—those in the unobserved 
past, or in the future, or in regions beyond perception—were, will be. or 
are even now invariably accompanied by fire. Inference cannot therefore 
be relied on with certainty. About authority as a source of knowledge 
the Carvakas point to the innumerable examples in daily life where we find 
ourselves deceived and misled by the testimony of other persons. Even 
the scriptures are not beyond doubt. The Vedas contain many meaningless 
words and enjoin rituals which may merely go to swell the fecs of the 
officiating priests, They may therefore be the Work of cunning priests. 

Regarding the exact origin of pratyaksa or perceptual knowledge, there 
is, however, a good deal of controversy among the different schools. The 
ordinary view is that pratyaksa is that kind of knowledge which is generated 
by the relation of sense (indriya) to some object (indriyartha-sannikarsa- 
janya-jhana). In accordance with the Nyaya-Vaisesika view, there are six 
senses or indriyas—the five external ones of sound, sight, touch, taste, and 
smell, and the internal one, mind (manas). TË the object is an external 


one, like a tree, the knower (the soul) directs the inind through the external” 


sense. say the eyes, to the trec, and gathers thus the visual knowledge of the 
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tree. If the object to be perceived is internal, say a pleasure (which 
according to this school is a quality of the soul itself), the soul has simply 
to attend to it through the manas, which does therefore, in this case,cthe 
double duty of an organ of attention as well as that of an internal sense. 

According to the Sarnkhya-Yoga school also, the contact of the object 
with some one of the senses is necessary for ordinary external perception. 
But such a contact must generate some modification in the internal sense, 
as was mentioned in the previous section. The internal organ is some- 
times considered to be a whole and called antahkarana or citta, but some- 
times distinguished by its different functions (of explication, self-reference, 
and determination) into ‘the three aspects called respectively manas, 
ahankara, and buddhi. The account of the origination of perception is 
therefore differently given by different writers of this school. But on the 
whole it is admitted that if the internal organ in some aspect does not 
assume the form of the object and present it to the self or the self-shining 
consciousness, there cannot be any knowledge of the object. This clue is 
utilized by the Yoga when it teaches that the modification of the citta into 
the form of the object should be stopped, so that no object.may appear 
before consciousness and tempt it into attachment and bondage. Yoga 
is thus defined as the arrest of the modification of the internal organ 
(Yogascitta-vytti-nirodhah). 

A question often discussed in connection with the possibilities of 
perceptual knowledge is whether there can be any perception of entities 
not related to any sense. Some Vedantins, who do not regard manas as a 
sense (unlike the Naiyayikas and Sarhkhyas), point out that internal percep- 
tions (of pleasure, pain, etc.) prove that no sense need mediate in such 
cases. Moreover, they ask, ‘If perception be not possible without some 
sense, how can the Naiyayikas and others think of God as perceiving the 
world?’ The Yoga system admits that there can be knowledge of external 
objects which are not accessible to any sense, if the mind can be sufficiently 
concentrated on them. The later Naiyayikas agree that there are excep- 
tional cases of extraordinary perception in which immediate knowledge 
of external objects, not related to an external sense, is possible; and they 
admit in that connection the possibility of yogic perception. Gangesa, the 
founder of the later Nyaya, states in his famous work Tattva-cintamani 
that it is not necessary to conceive and define perception in terms of sense- 
object relation ; immediacy is the essential character of perception. This 
point is fürther emphasized and elaborated by the Jaina and the Advaita 
thinkers. 

The Jains very aptly observe that ordinary perception in which the 
Self knows the object through the medium of some sense cannot rightly 
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be called immediate. It is only less mediate than inference, testimony, etc. 
But real immediate knowledge, worth the name, is that knowledge which 
the self can acquire by its direct relation to the object without the inter- 
mediation of any organ whatsoever. Such absolutely immediate knowledge 
can be gained only when the self can fize itself of the obstructing influence 
of its many karmas. Everyone can attain such omniscience through the 
necessary moral perfection. ' 

The Advaitins, the followers of the monistic Vedanta school of 
Sankaracarya, also hold, in another way, the potential omniscience of every 
man. According to this school, the self being really identical with the 
absolute Brahman, what limits its knowledge is its ignorance of its real 
nature. When ignorance is overcome, what remains is the self-shining 
consciousness, the pure Self or Brahman. Immediacy is primarily the 
nature of this basic consciousness ; only secondarily it belongs to a sense 
perception. Every such perception takes place by a sort of removal of 
the ignorance that divides the knower from the known. Perception is 
therefore a momentary restoration of the lost identity between the two and 
the flashing forth of the basic consciousness which underlies all—the 
knower, the known, and the entire mechanism of knowledge. The ideal 
of immediate knowledge is not, however, attained in sense perception or 
any other knowledge in the objective attitude. It is attained when the 
objective attitude is altogether overcome and the underlying unlimited 
consciousness, Brahman, is allowed to reveal Itself. 

The question is often discussed in the Indian schools as to what 
exactly is revealed by sense perception. ‘The subjective idealists among 
Buddhist thinkers—the Vijianavadins or Yogücáras, as they are variously 
called—hold that external perception is really an external projection of 
mind's own ideas, which emerge ihto consciousness by the maturation of 
some of the innumerable unconscious ideas that form the total mental sub- 
stratum (alayavijiana) underlying the individual. The Sautrántika school 
of Buddhism believes, however, that sense perception produces in the mind 
the ideas or copies of external objects, which can therefore be inferred as 
the originals of these copies. But the Vaibhasika school of Buddhism holds 
that external objects themselves, and not merely the ideas of them, are 
directly given in perception. The Nyaya-Vaisesika, Saiikhya, Mimaihsaka, 
and Vedantin. including even Sankarácarya, hold this Jast view about 
perception. ; 

Consistently with its thoroughgoing realism, the Nyaya-Vaisesika school 
holds that all the elements that we can find by analysing the different 
perceptual judgements—in fact, all the basic categories of reality—are 
given in perception from the beginning, though the relation among them 
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is established by the judging mind subsequently. The Buddhists, in 
general, hold that perception reveals only unique particulars—their class- 
characters, names, etc. are later superimposed by the judging mind. Some 
later followers of Saükara maintain, on the contrary, that perception 
reveals only pure Being (sanmatya); all particular characters are the 
superimpositions of the interpreting mind. 

Can the self be perceived? This question is variously answered. The 
older Nyaya tries to prove the existence of the self by inferences of different 
kinds. But the later Nyaya-Vaisesika writers hold that though the self as 
such cannot be perceived, yet it is possible to perceive it in such introspec- 
tive knowledge as ‘I am happy’. The self as possessed of some perceptible 
quality (like happiness or sorrow) is the object of such internal perception. 
The Bhatta Mimarhsakas also think that the self is knowable as the object 
of occasional self-consciousness. The Prabhakaras strongly feel that the 
self, which is the subject, cannot possibly be an object of knowledge with- 
out losing its own nature. According to them, every act of knowledge 
reveals itself, as well as the self as the knower and the object as the known. 
The Sarhkhyas and the Advaitins believe that as the self is identical with 
consciousness, it is self-revealing. Only it is not known in its purity, so 
long as it is not isolated from the empirical objects with which it is con- 
fused and mixed up in the form of objective consciousness. The self is 
not known objectively—not even as the object of introspection—but as the 
consciousness which immediately manifests itself. 


INFERENCE OR ANUMANA 

Except the Carvakas, all other schools consider inference.to be a valid 
and important source of knowledge. In reply to the Carvaka objections 
against inference, it is pointed out (1) ‘that even the theory that inference 
is invalid can be established only by an inference, so the Carvaka theory 
is suicidal, and (2) that it is not impossible to establish universal proposi- 
tions (as premises necessary for deductive inference) with the help of various 
inductive methods (discussed below). 

Gautama and his later followers of the Nyaya school devoted special 
attention to inference, which occupied these thinkers almost exclusively 
for centuries, particularly in Mithila and Bengal. The views of other 
schools Were greatly influenced by them. In the course of their intensive 
cultivation of this narrow field of inference, they discovered many subtle- 
ties, and developed above all a unique algebraic language for the precise 
formulation of ideas. This became the standard language of philosophical 
discussion in all schools and made all later philosophical treatises unintelli- 
gible to the general reader. 
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The common conception of inference—rather anumana—is that it is 
the kind of knowledge which is derived from the previous knowledge of 
an invariable relation between a sign (liga) and something bearing that 
sign (lingin). For example, when we know the existence of fire on the 
distant mountain from the smoke perceptible on it, we have an anwmana 
based on the invariable relation between smoke and fire. Such a relation 
is technically called vyapti or pervasion (the cases of the existence of smoke 
being pervaded by those of the existence of fire). 

This invariable relation is established by different inductive methods. 
The Buddhist logicians adopt the five-step method of observation (called 
paficakarani), namely, (1) cause is not perceived, effect is also not perceived, 
(2) cause is perceived, (3) effect is also perceived, (4) cause disappears, 
(5) effect also disappears. In his Positive Sciences of the Ancient. Hindus 
Sir Brajendra Nath Seal characterizes this Buddhist method of establishing 
induction through causal connection as the double method of difference 
and notes its superiority to the ordinary single method of difference adopted 
by Western logicians. 

The Naiyayikas, commencing with Gautama, recognize that it is 
possible to have vyapti or invariable connection of the causal as well as 
of the non-causal type, e.g. all animals with horns have tails. In most 
cases, according to them, such a relation can be established by the observa- 
tion of agreement in presence (anvaya), e.g. by observing in many cases 
that wherever there is smoke, there is fire, and by the observation of agree- 
ment in absence (vyatireka), eg. by observing in many cases that where 
there is no fire, there is no smoke. This would constitute the joint method 
of agreement. But in some exceptional cases we may have to depend on 
the single method of agreement in presence only (kevala-anvaya), e.g. when 
we have to establish a relation like ‘All nameable things are knowable 
things' (where, from the nature of the case, we cannot possibly observe any 
negative instance like "This thing is not knowable, and it is also not 
,nameable). In other exceptional cases, of an opposite type, we may have 
to depend only on agreement in absence (kevala-vyatireka), e.g. when we 
have to establish a proposition like ‘(OE the five elements) whichever is not 
different from the other (four) elements (e.g. ether, air, fire, and. water) 
has no smell' (where we cannot observe any positive insta, .e except earth 
since earth is the only element having smell). 2 

To make induction more certain the Naiyayikas also insist on the 
elimination of doubts arising from the existence of any unnoticed condi- 
tion (upadhi) that might be responsible for the invariable coexistence of 
two phenomena in the cases observed. For €xample, someone may observe 
in many cases the existence of fire accompanied by smoke; and, failing. 
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to notice that in all such cases wetness of the fuel was a condition respon- 
sible for smoke, he might erroneously lay down the universal proposition, 
‘Wherever there is fire, there is smoke’. Only by repeated and careful 
observation cau such errors be eliminated. 

Gautama speaks of three kimds of inference, pürvavat, Sesavat, and 
sümünyatodrsla. According to the common interpretation, they stand 
respectively fors inference from cause to effect (e.g. from the gathering 
clouds to rain), from effect to cause (e.g! from flood in the river to rainfall 
upstream), and lastly from a generally observed non-causal type of 
relation (e.g. from the changing position of the sun to the movement 
of the sun). 

Later Naiyayikas classify inference on another principle, namely, in 
accordance with the inductive method on which the major premise of the 
inference is based. So they have the three kinds of inference called respec- 
tively anvaya-vyatireki, kevalanvayi, and kevala-vyatireki. 

Gautama lays down five steps as necessary for an inference when it is 
required to demonstrate a conclusion without straying from the point to 
be proved and without committing any formal or material fallacy. For 
such a purpose one should proceed as follows: 

(1) State the proposition to be proved (pratijna, e.g. ‘That hill has 
fire’, i.e. there is fire on the hill). 

(2) State the reason in support (hetu, e.g. ‘Because it has smoke’). 

(3) State the invariable relation between the sign (the reason or 
middle term) and the signified (the major term) supported 
by some concrete instance guaranteeing material validity 
(udaharana, e.g. "Whatever has smoke has fire, as the fire- 
place’, i.e. wherever there is smoke there is fire). 

(4) Show how the above relation applies to the case in hand 
(upanaya, e.g. ‘This hill has smoke which is invariably 
accompanied by fire"). 

(5) Draw the conclusion (nigamana, e.g. "Therefore, the hill has 
fire’). 

ít will be observed that anumana, as conceived here, is not only the 
formally valid deductive inference of Western logic, it is also, as Seal calls 
it, a formal-material, deductive-inductive process. 

The fallacies of inference mentioned by Gautama and discussed by 
other thinkers after him are chiefly the different kinds of material invalidity 
arising from the middle term not being invariably, or at all, related to 
the major, or not actually existing in the minor, or leading to a conclu- 
«sion contradicted by observation or by a more reliable inference. Gautama 
is never tired of insisting in various ways on the necessity of keeping truth 
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as the goal of all argument and debate and the consequent necessity of 
desisting from all unfair use of the intellect, such as quibbling, using false 
analegy, arguing merely for victory, and so on. 

Though the other schools do not accept in toto the Nyaya view of 
inference, their deviations are not so impertanteas to deserve special mention 
in this brief essay. 

TESTIMGNY OR SABDA 

Except the Carvaka school and Kanada, the founder of the Vaisesika 
(who admits only perception and inference), the Indian logicians accept 
testimony or authority as a third source of valid knowledge. Kanada thinks, 
like Western logicians, ‘that knowledge from authority is really a kind of 
inference, based on the reliability of the authority. "But the Naiyayikas and 
others point out that the process by which such knowledge is derived is so 
different from that of inference that it deserves a separate status. For, in 
order that Sabda or verbal statement may yield knowledge, the following 
conditions have to be fulfilled: 

(1) Each word of a sentence must carry some meaning which is by 
itself incomplete and raises some expectation (@kanksa). 

(2) The meanings of the different words should possess mutual 
compatibility (yogyata) and thereby fulfil the expectation raised by one 
another. 

(3) The words to be construed must have mutual proximity 
(sannidhi), that is, they should not be written or uttered at long intervals. 

To these three conditions some thinkers add a fourth, namely, under- 
standing of the context (prakarana) or the intention of the speaker of the 
sentence (tütparya). 

Now, it will be seen that these conditions of verbal cognition do not 
involve the knowledge of vyapti which is essential for inference. So 
knowledge derived from the words of an authority cannot be the same as 
inference. 

Of course, it is true that only the words of a reliable person (apta) can 
yield valid knowledge. But similarly only undisturbed perception and 
unvitiated inference can yield valid knowledge. In’ other words, the 
possibility of doubt and error is common to all sources of knowledge ; and 
this should not prevent us front admitting authority as a source of 
knowledge. If we disbelieve authority, we have to go without so much 
of valuable knowledge obtainable from the statements of specialists, experts, 
and the scriptures. The Mimāmsā school tries to show in this connection 
that if we do not accept the authority ofthe Vedas, we have no other means 
of knowledge by which we can ascertain which ritual has to be performed 
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for which purpose and with what result. The Vedas are the only source 


of knowledge of the various injunctions (dharmas). : 


? KNOWLEDGE FROM, SIMILARITY OR UPAMANA 

A fourth source of knowledge admitted by Gautama and his followers, 
as well as by the Mimarisa and Vedanta schools, is what is called upamana 
(literally, comparison). It is, however, variously conceived. According to 
Gautama, it is that kind of knowledge which we have about an unfamiliar 
thing on the basis of its similarity with a familiar thing. ‘The later Nyaya 
conceives it as the knowledge of the denotation of an unfamiliar word on 
the basis of a knowledge of similarity. We do not, for example, know the 
denotation of the word gavaya. An expert tells us that it denotes an animal 
like a cow, but without a dewlap. We go to the forest and, observing such 
a creature there, we know it to be a gavaya. This resulting knowledge is 
obtained through upamana. 

But the Mimarhsa and Advaita schools think that this knowledge can 
be said to be obtained in part by testimony and in part by inference, and 
docs not require to be classed apart. According to them, upamdna is the 
knowledge of similarity about an absent object obtained from the perceived 
similarity of a present object. For example, when a man sees the animal 
gavaya in the forest, he feels, “This gavaya looks like my cow at home’; and 
then he may think, "The cow at home is like the gavaya’. The first judge- 
ment is derived from perception since the subject is being perceived ; but 
the second is obtained through the knowledge of similarity contained in 
the first, and it is therefore called knowledge from similarity, or upamana. 
It cannot be said to be deduced from the first, since deduction involves the 
knowledge of an invariable relation, between some sign and something 
signified, a vyapli, which we are not conscious of using here. 


IMPLICATION OR ARJIHAPATTI 

A fifth kind of knowledge, different from the four already mentioned, 
is recognized’ by the Mimarnsa and the Advaita schools. It is called 
arthapalti and means the supposition of what is necessary for explaining any 
fact cither observed (drsta) or heard about (Sruta). The stock example is: 
A person, Devadatta, is observed to be fasting the whole day, but growing 
stouter and stouter. To explain this, we are forced to suppose that he 
must be“ eating (unperceived) during the night. This last knowledge is 
arrived at through arthapatti. Similarly, by this very method we suppose 
a word in a sentence where it remains understood, or we suppose the 
secondary, figurative meaning of a sentence where the primary meaning 
does not suit. P 
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This process of knowledge is different from inference, because here 
we do not draw a conclusion from given premises—rather we have to 
discover here the explanation of what is given. It resembles the method 
of hypothesis recognized by Western logicians ; but the difference is that 
here the supposition is not provisional but necessary. 


D 


NON-COGNITION OR ANUPALABDHI 

In addition to these five sources of knowledge, the Bhatta school of 
Mimàárisa and the Advaita school of Vedanta admit appropriate (yogya) 
non-cognition as a unique source of knowledge. The necessity of admitting 
this arises thus: Looking round the room we say, there is not a single jug 
of water here. How do we know the non-existence of the jug here? The 
common-sense reply would be, ‘We see that it does not exist here’. But 
the difficulty is that we can see a thing or sense it only when it is something 
positive, so that it can stimulate the sense concerned. But how can non- 
existence stimulate the sense? The Nyaya school, which is the philosoph- 
ical advocate of common sense, tries to get over this difficulty by holding 
that though non-existence itself cannot be directly related to any sense, it is 
indirectly related to it through its locus, say the room, which is related to 
the sense. Non-existence is like an adjective, a qualifying character, to its 
locus; and as the locus (e.g. the room) is perceived, so also is the non- 
existence (e.g. absence of the jug) along with it. 

But this Nyaya view is not accepted by the Bhattas and the Advaitins 
who point out that any character that qualifies a thing is not necessarily 
perceived just because the thing itself is perceived ; for instance, when we 
see a jar we do not perceive its weight, though it is there in the jar. So, 
only qualities which can be related to and stimulate the sense concerned 
can be perceived, and non-existence is not of this kind. 

The Prabhakaras and Sarnkhyas try to obviate the difficulty in another 
way. They say that non-existence is not at all an entity additional to its 
locus. In fact, it is a turn of expression signifying the bare locus, or the 
mere locus. To say that there is no jug in the room is to say that cnly the 
room is there. And when we perceive such a bare room, we say, we perceive 
the non-existence of the jug in it. 

But even this explanation is not accepted by the Bhattas and the 
Advaitins. They point out that we cannot understand a bare or empty 
room without thinking of the non-existence o£ things in it. So non-existence 
is found to be an additional entity. 

It has to be admitted therefore that non-existence cannot be said. to 
be perceived through the senses. Nor can we infer it from anything else: 
unless we have previous knowledge of an invariable relation of non-existence 
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with that thing, which would presuppose some knowledge of non-existence 
and thus beg the very question. : 

Non-existence can be said to be known, however, by non-cognition. 
Just as positive” cognition is the source of the information about positive 
entities, absence of the knowledge of a thing (under circumstances in which 
it should have been known had it existed) yields us the information about 
its non-existence? That is how we primarily know non-existence, according 
to the Bhattas and the Advaitins. 

In addition to these six sources of knowledge there are a few more like 
tradition (aitihya), presentiment (pratibha), possible entailment (sambhava), 
etc. admitted by other minor schools. 


TRUTH AND ERROR 


The conceptions of truth and error and their metaphysical outlook 
vary from school to school. Buddhist sceptics, who disbelieve the validity 
of even normal perception, hold that all such knowledge is prima facie 
unreliable. But still they adopt, for practical purposes, the distinction 
between true cognition and false cognition with the pragmatic criterion of 
practical utility (artha-kriya-karitva). 

The Nyaya-Vaisesika realist thinks that the distinction between truth 
and falsity is not simply a practical one, but is based on objective conditions. 
If a knowledge reveals, something as it really is or some character as 
belonging to a place or substratum where it really is, it is true ; and if, on 
the contrary, it shows the thing to be what it really is not or shows it to 
belong to a place or substratum where it does not really exist, it is false. > 
Truth and falsity can be ascertained only inferentially from the soundness 
or defectiveness, respectively, of the condition generating the knowledge ; 
or from the harmony (sarivéda) or disharmony (visarnvada), respectively, of 
the knowledge with other kr^wledge or with the practical consequences 
following therefrom. Immediate knowledge under normal conditions is 
free from error. But illusions sometimes occur under extraordinary 
conditigns ; when, for example, a rope seen in twilight revives in our mind, 
by reason of its great similarity, the vivid idea of a snake perceived in the 
past at some other place, we have the illusion of a snake. A thing which 
has never been perceived in the past, however, can never appear in illusion. 
Illusion ‘is only the dislocation of really perceived objects from their own 
locus to another. It is not the creation of something new. So this theory 
of illusion is called Anyathakhyativada, that is, the theory of something 
(previously perceived) appearing in some other place or time. 

"According to the Mimarhsa school and Ramanuja, all knowledge 
worth the name is self-evidently valid, since whenever knowledge arises it 
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claims belief, and we act on it without suspicion. This is known as 
the theory of the self-validity of knowledge (Svatahpramanyavada). The 
Mimiarhsakas point out that if the validity of any knowledge were to depend 
on another knowledge, e.g. inference, then the validity of this second 
knowledge would require to be certified by a third knowledge, and so on. 
There would thus be an infinite regress (anavastha). 

As to illusion, the Prabhakara Mimarhsakas say that there is no 
positive mental state like error. When a rope is said to appear as a snake, 
what really happens is that we have the true perception of something long 
and tortuous and this revives in our mind very vividly the. idea of a snake 
perceived in the past :, and owing to a lapse of memory there is lack of 
discrimination (bhedagraha) between the perceived and the remembered. 
This view is known as the theory of the denial of illusory appearance 
(Akhyativada). The Bhattas hold, however, the theory of reversed appear- 
ance (Viparitakhyativada) which maintains, like that of the Nyaya-Vaisesika, 
that in illusion the elements truly perceived are presented in a distorted, 
dislocated, or reverse relation and cause wrong behaviour. 

Ramanuja defends his theory of non-illusion (Satkhyativada) by showing 
that as all objects are made of the mixture of the same basic elements of 
matter (bhiitas) in different proportions, there is really something common 
to the rope and the snake ; and it is this common element which appears 
in so-called illusory perception, which is therefore not illusory. 

The Advaita Vedanta agrees. with Mimarisa that all knowledge is self- 
evident. But it adds that if knowledge is contradicted by any experience, 
it ceases to be knowledge and turns into error. Truth, according to the 
Advaita, consists therefore in the uncontradicted (abadhita) and self-evident 
(svaprakasa) character of knowledge. Practical efficiency is not, by itself, 
a safe criterion of truth, since even an illusory snake can produce fear and 
death. It is useful, however, as revealing non-contradiction to a certain 
extent, but mere non-contradiction would not suffice for truth, had not 
knowledge possessed also the positive characteristic of self-evidence. 

But the objection may be raised that if non-contradiction* be the 
character of truth, the most that we can say about any knowledge is that it 
is not yet contradicted and is provisionally true ; how then can we ascertain 
any knowledge to be finally or absolutely true? The reply to this is that 
such truth can belong to knowledge, the possibility of whose contradiction 
is not conceivable. Knowledge like ‘This tree is green’ may bé liable to 
contradiction in future. But if the tree is considered sub specie aeternitatis, 
or from the paramarthika point of view regarded as pure existence 
(without any specification), there is no logical possibility of contradiction. 
For, even if the tree turns out to be illusory, evén as an appearance it 
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possesses an undeniable ‘beinghood’ (though not of the specific objective 
character). Here we have absolute or uncontradictable truth. 

Regarding illusion, the Advaitins hold that in every such case “there 
is an undeniable positive appearance directly present to the mind; and ; 
it is a misrepresentation of éxperience to explain it either as the vividly 
revived memory-idea of something perceived in the past or to explain it 
negatively as a’ lack of discrimination between the perceived and the 
reproduced. The illusory snake is as objectively present to consciousness as 
a real snake. Only it is momentary and contradicted by subsequent 
experience. It cannot be described as absolutely real, because it is con- 
tradicted ; nor as absolutely unreal, because unlike such an unreality as 
the son of a barren woman, it can appear to consciousness. So the illusory 
object should be recognized as indescribable. The Advaita theory of error 
is known therefore as the theory of the appearance of the indescribable 
(Anirvacaniyakhyativada). Moreover, it is admitted that the illusory object 
is the temporary creation (srsti) of ignorance (avidya) which is responsible 
for all errors. i 
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SIXTEEN CATEGORIES OF NYAYA 

HE Indian art of philosophical disputation has been exhaustively 

dealt with in the aphorisms of Aksapada, and is embodied in the 
Nyaya philosophy, which is therefore sometimes called Tarkavidya or 
Vadavidya (the science of debate or discussion). It is the method initiated 
by Aksapada that has been adopted by Indian philosophy in general, though 
Buddhists, Jains, and some others have registered their partial disagree- 
ment with it. 

The Nyaya school of philosophy has examined sixteen categories, 
viz. pramana (means of right knowledge), prameya (object of right knowl- 
edge), samsaya (doubt), prayojana (purpose), drstanta (familiar instance), 
siddhanta (tenet, conclusion), avayava (members of a syllogism), tarka 
(indirect reasoning), nirnaya (ascertainment), vada (discussion), jalpa 
(wrangling), vitanda (cavil), hetvabhasa (fallacy), chala (quibble), jati 
(futile objection), and nigrahasthana (a point of defeat). Among these 
sixteen categories, all, except pramana and prameya, are accessaries to the 
art of disputation. Some categories like sariSaya describe the preliminary 
conditions of philosophic discussion; some constitute its main body ; 
others, again, make up its final stage. Nirnaya, for example, is the final 
product of vicara or discussion. Vatsyayana in his commentary on the 
Nyaya-Sütra has pertinently posed the question why the fourteen categories 
beginning with sarisaya have been separately mentioned after describing 
pramana and prameya, which evidently include them.’ In his elaboration 
of this part of the commentary, Uddyotakara, the author of the Nyaya- 
vartlika, has stated that as all the categories are no other than prameyas, 
naturally categories like sariíaya etc. are all included under that of 
prameya. Why, then, has Aksapada made separate mention of sansaya 
etc.? Vātsyāyana anticipated this objection in his statement that unlike 
the subject-matters of the three recognized vidyüs, viz. the trayi (three 
Vedas), vartta (commerce and agriculture), and dandaniti (polity), the 
fourth one, viz. the dnviksikt or the science of Nyaya or argumentation, 
has for its specific subject these fourteen categories like samsaya etc. A 
system of thought becomes altogether pointless if its specific subject-matter 
is not separately indicated. If the Ny@ya-Siitra had done nothing beside 


1 Nyaya-Sütra, 1.1.1. 
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elaborating the twelve prameyas like Atman (soul), Sarira (body), indriyas 
(senses), etc., it would have lost its distinctive character and would have 
been indistinguishable from such purely philosophical texts as the Upani- 
sads. So samhsaya etc. which are implied in vicara (discussion) are specifi- 
cally mentioned and treated int the Study of Nyaya.’ 


b CLASSES OF DISPUTATION 

Vicüra, according to the Indian style, is called kathā (controversy). 
'These are synonymous terms. Vatsyayana says, “There are three kinds 
of kathas: vada, jalpa, and vitanda’? Vicüra has been called tadvidya- 
sambhasa (discussion with people versed in the relevant science) in Caraka 
Samhita This sambhasa (discussion) is of two kinds: sandhayasambhasa 
(friendly discussion) and vigrhyasambhasa (aggressive debate), ‘The former, 
also called anulomasambhasa, is known as vadakatha.’ The latter refers 
to jalpa and vitanda Hence the ratiocinative procedure adopted in the 
Nyaya philosophy and Caraka Samhil is fundamentally the same. It is 
only a seeker after truth (tat tvajijnasu) that is entitled to hold vàdakatha. 
Uddyotakara says that vada should be entered into with persons like pre- 
ceptors and others of like status. This vada, according to Vacaspati Misra, 
the author of Tatparyafika on the Nyàya-Sütra, yields three results— 
knowledge of unknown truths, removal of doubts, and confirmation of 
previous knowledge. It has been stated in the Vimanasthana of Caraka 
Samhita that tadvidyasambhasa increases the ardour and critical acumen 
of the inquirer, strengthens his argumentative power, and invests him with 
fame. Morcover, doubts regarding his previously acquired knowledge are 
dispelled, firmness of conv iction gained, and new knowledge added. One 
should not enter into vigrhyasambhagd with one's preceptor or men of 
similar position ; sandhayasam bhasa with them is recommended for 
augmenting one's knowledge. Some have recommended vigrhyasambhasa 
with eminent persons. But Caraka is definitely against this. 

The Nyaya philosophy and Caraka Samhità have given elaborate 
account of thé threefold hatha—vada, jalpa, and vitanda. Caraka has 
given in addition a detailed description of the types of assemblies (parisad), 
namely, whether of the learned or o£ the ignorant, the components thereof 
(whether. friendly, neutral, or hostile), and the kinds of opponents taking 
part in them (whether superior, inferior, or equal), and laid down the 


2 Nyāya-bhāşya (Metropolitan Ed.), PP- 34,35. 


‘e ana, VIII. Bea : 4 
Sūtra, 1.2.1 enumerates the characteristics of vadakatha. 


3 enumerate the characteristics of jalpakatha and vitandakathd. 
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procedure for ‘tackling each opposing type. The katha meant for the 
philosophic inquirer is vada. This vadakatha, which is the best of kathas, 
wil continue until truth is arrived at. Almost all the philosophical 
treatises we know of have adopted vadakatha. Vijigisukatli (discussion for 
scoring a victory), which includes jalpa'and vitanda, is different from it. It 
is not resorted to for ascertainment of truth, though jalpakatha has some- 
times been introduced, under special circumstances, in certain contexts in 
treatises generally employing vadakatha. There are three classes of people 
—apratipanna . (ignorant), vipratipanna (having a contrary view), and 
sandigdha (im doubt). Preceptors or persons of their status, desirous of 
doing good to apratipanna persons, should generate doubt in the latter in 
regard to matters that await ascertainment. When doubt is generated in 
them, they should be initiated in vädakathā that would dispel doubt by 
ascertaining the truth. A vipratipanna person, on the other hand, takes 
up a contrary position. Unless his counter convictions are repudiated, he 
would not entertain any healthy doubts, his vanity blocking the way ; 
jalpakatha is necessary to destroy this vanity. When the contrary position 
of a vipratipanna person is countered by jalpa and vitanda, he becomes 
a sandigdha person, i.e. he begins to doubt the validity of his original stand- 
point. Then by initiating him in vadakatha and by consequent ascertain- 
ment of truth, his doubt can be removed. This is why the end of 
vadakatha is ascertainment of truth by removal of doubt. The person in 
doubt (sandigdhapurusa) is considered fit for vadakathi. Owing to this, 
sarisaya has been called the forepart of disputation. Of the fourtcen 
accessaries of vicara the first is samsaya. Although saviiSaya forms a part of 
vicara, bhrünti (wrong apprehension) does not. Ak: pada has listed 
Samsaya, and not bhranti, as forming an integral part of vicara. In vijigigu- 
katha the mere defeat of the disputant is aimed at. Vijigisuhatha is 
employed to expose the ignorance or to demolish the contrary conviction of 
the disputant, and it ceases with his discomfiture. Vadakathà, on the other 
hand, does not come to an end till the definite ascertainment of truth is 
reached. Sri Krsna has also said in the Gita, ‘I am vada in rdation to 
disputants’.* When Indian philosophers write treatises or expound certain 
truths in the seclusion of their seminaries, even then they present the 
prima facie objections of their opponents (piirvapaksa) and mect them. 
While doing so, they assume the presence of these opponents and invest 
them with the freedom of advancing contrary arguments. They also assume 
the presence of neutral persons, give expression to the latter’s doubts, and 
Suggest solutions. When an author writes a treatise, he thus imagines 
himself to be present in an assembly of the enlightened. 
*B.G., X.32. 
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Sankara Misra in his Vadivinoda has stated that the knowledge of a 
hitherto unknown truth, the conservation of this knowledge, the ‘practice’ 
of the conserved knowledge, and its transmission to others—these constitute 
the ends of the threefold katha. Those entitled to resort to this threefold 
hatha, whether bent on the ascertainment of truth or on winning a debate, 
should satisfy these conditions: they must not go against universal expe- 
rience, they must;have unimpaired powers of perception, and they must not 
be quarrelsome. They should, besides, ‘be able to maintain their own 
position and expose the weakness of the opponents’ view-points. "They 
should be cautious and be conscious of the defects on both sides. Those 
entitled to vadakatha should, again, have some additional qualifications. 
"They should not be given to deception, should have presence of mind, and 
should. be averse to unnecessary refutation of the opponent. 'They must 
put forward only those arguments that go to prove the point under 
discussion, and should also be capable of appreciating the reasonable points 
of the opponent. They must, above all, be keen about the ascertainment 
of truth. Two persons having the same qualities are entitled to vada. Two 
persons entitled to jalpa and vitanda should also have similar qualities. In 
this way are the fruits of the threefold katha fully obtained. Those who 
are endowed with contrary qualities have no right to engage themselves in 
any kathà. Persons, not entitled to hatha, are called kathabahya (outside 
the pale of discussion). . 


TECHNIQUE OF DEBATE 
The kathà of the philosophic inquirer is vadakatha. In vadakatha and 
jalpakatha there is the-adoption of a paksa (thesis) and a pratipaksa (counter- 
thesis). ‘Two contradictory qualities attributed to an object are called paksa 
and pratipaksa. When to an object the disputant attributes a quality and 
his opponent attributes a contradictory quality, the quality attributed by 
the former is called paksa and that attributed by the latter is called 
pratipaksa. That the contradictory qualities relate to the selfsame object 
should be admitted by both. So, vada consists in attributing contradictory 
qualities to an object by both the disputant and his opponent. The attri- 
bution of contradictory qualities to an object will, however, lead to samsaya. 
Two contradictory qualities cannot coexist in the same object. If they 
coexist at all, they cannot be said to be contradictory. An object cannot 
be established by pramanas as possessing mutually contradictory qualities. 
Such a contingency will make for never-ending doubt. To illustrate: If 
. the disputant says that sound is non-eternal, and his opponent argues that 
sound is eternal, the contradictory qualities of eternality and non-eternality 
will be attributed to the same object ‘sound’, This will lead to the doubt 
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as to whether sound is eternal or not. This doubt cannot be removed as 
long as there are not forthcoming proofs establishing one paksa and dis- 
proving the other paksa. 

The procedure of disputation is decided upon before the disputant 
and his opponent begin their disputation. The appointment of a 
madhyastha (umpire) and an anuvidheya (president) is an item in the 
settlement of procedure. Before the discussion starts, the umpire decides 
what procedure the disputant?and his opponent should adopt. The 
umpire should know the truth and should be free from bias or attachment. 
Such an umpire should set a limit to the discussion and should give a 
résumé of the arguments of both the disputant and his opponent. Hc 
should also assess the’ merits and demerits of both sides. If either of the 
partics violates the accepted procedure, it is the duty of the umpire to 
explain the fact of violation immediately to the offending party. The 
umpire will also have to declare the result of the discussion.” These duties 
of the umpire and the anuvidheya have no relevance to vadahatha ; they 
are essential in jalpa and vitanda. Sincere philosophic inquirers can 
themselves carry on vadakatha and may not stand in need of any umpire. 
The choice of an anuvidheya means the installation of a King or a person 
wielding similar influence in the council of disputation. When the results 
of the discussion have been declared by the umpire, this anuvidheya will 
eulogize the disputant and his Opponent according to their merits. This 
choice of an anuvidheya is also not necessary in vadakatha. The persons 
who are competent to hold vadakathà are not eager for fame or honour. 
They seek the truth. Sarisaya, which is occasioned by the adoption of 
paksa and pratipaksa, has already been referred to. The statement that 
presents this sariSaya is called vipratipattivakya. The person who is chosén 
an umpire in the discussion will present this vipratipattivakya. The 
presentation of vipratipattivakya is counted among the various duties that 
have been assigned to the umpire beforehand. 

There cannot be any ascertainment of truth without the removal 
of doubt, and the result of discussion is the removal of doubt. The 
vipratipattivakya engenders doubt in the disputant and his opponent. 
This will be followed by the awareness of doubt, and this awareness will 
finally be followed by the knowledge of the absence of doubt. "This knowl- 
edge of the absence of doubt constitutes the knowledge of the fruit of 
discussion, When this knowledge of the fruit is obtained, one will fecl 
inclined to it. "This will lead to discussion of the means of attaining the 
fruit. The necessity for such vipratipattivakya has been shown by the 

* Vadivinoda, p. 112. r 
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authors of various works. The neo-logicians and the teachers of Madhva 
school, however, have not accepted doubt as the forepart of disputation. 
According to them, the vipratipattivakya is of no use. But the adherents 
of the Nyaya,school down to the time of Udayanacarya, and different 
Advaitic teachers as well, have regarded doubt as the forepart of disputa- 
tion and vipratipattivakya as the introducer to that doubt." “This 
presentation of vipratipatti is made only in conformity with the convention 
of the logicians ; it has not any real standing in actual discussions." 


PROCESS OF ARGUMENTATION 


Anyway, after the presentation of the point at issue, the disputant 
will take up one of the paksas and his opponent will take up the other. 
‘That is to say, the two contradictory positions appearing in the viprati- 
pattivakya will be taken up by them. The disputant, after having taken 
up his position, should state the ketu (reason or middle term) that is capable 
of establishing his own position. This is called sthapana. To do this, the 
disputant will have to adduce a fact which is to be ‘a case of’, ande which has 
to be in the ‘locus’ of, what is sought to be proved. As for instance, if doubt 
is generated by the vipratipattivakya—Is sound non-eternal or not?’, the 
disputant seeking to prove ‘non-eternality’ will employ the hetu 'having an 
origin’. That which has an origin is called krtaka. This hetu 'having an 
origin’ is ‘a case of’ ‘non-eternality’ and exists in sound which has been 
accepted as the ‘locus’ of ‘non-eternality’. These two facts represent what 
is called vyapti (invariable concomitance) and paksadharmata (condition of 
being an attribute of the subject), which constitute the strength of a Aetu. 
With the help of these two, the hetu establishes what is sought to be proved 
(the sadhya). That the hetu is ‘a case of the sadhya has also to be 
demonstrated and this is to be done bf citing instances from experience, as 
for example, ‘Whatever has an origin is non-eternal, e.g. a pot’. This 
example shows that there is an invariable relation of the sadhya to the hetu. 
Now, a sadhya comes to be established in a paksa (subject of a syllogism), 
if a hetu with the vyapti of that sadhya is found in that paksa. The 
disputant will therefore have to employ the upanaya (application). This 
will be done by saying that the hetu (here, ‘haying an origin’) with the 
vyapti of the sadhya (here, ‘non-eternality’) is actually found in the paksa 
(here, ‘sound’). The disputant will next end with the nigamana (conclu- 
sion), ‘Therefore sound is non-eternal' The original thesis regarding the 
non-eternal character of sound is thus established on the ground of kytakatva, 
ie. ‘having an origin’, for the mark krtakatva establishes anityatva, 

v Gf etta adhv aa Pres EL). LI. p. 8 
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ie. non-eternality. These statements constitute the five parts (avayava) of 
the comprehensive statement called nyaya. 

sThere is a wide divergence of views among logicians in regard to the 
five constituent parts of the nyayavakya shown above. Logicians of the 
very remote past regarded upanaya to be othe only constituent of the 
nyayavakya. The Buddhist dialecticians accepted only upanaya and 
udaharana (example). The Mimarhsakas admitted pratij%a (proposition), 
hetu, and udaharana. It has already been stated that the logicians of the 
Nyaya school have admitted five constituents of the nyüyavàkya. Some 
logicians of the old Nyaya school accepted jijnasa (desire to know), sarisaya, 
Sakyaprapti (belief in the possibility of a solution), prayojana, and sarisaya- 
vyudasa (removal of doubt) in addition to the five mentioned above, and 
they were accordingly known as Dasavayavavadins. It is to be noted here 
that the five constituents like jijnasa (inquiry), samisaya, etc. precede 
pratijna. After settling the constituents—jijnasa etc.—pratijñā has to be 
applied. This is the view of some logicians of the old Nyaya school. The 
commentator Vatsyayana has referred to this view in his commentary on the 
Nyaya-Sütra.^ These constituents have also been referred to in the intro- 
duction of Jagadisa's commentary on Tattva-cintàmani. In his interpreta- 
tion of a couplet of Sarikhya-karika;? the author of Yuktidipika has given 
an elaborate account of the pentad—jijfiasa, sarhsaya, etc. The employment 
of a new avayava called kantakoddhara after that of the five-standard con- 
stituents of the ny@yavakya is mentioned in some treatises, eg. in Satikara 
Misra's Vadivinoda. 


ADAPTATION OF NYAYA TECHNIQUE BY OTHERS 

“We have set forth in brief the character of philosophic disputation. 
The Caraka Samhita, in the sectión called Vimanasthana, throws much 
new light on the subject. Buddhist philosophers like Vasubandhu, 
Dinnaga, Dharmakirti, and others have made a detailed examination of 
the art of disputation as set forth by Aksapada. The Jaina philosophers 
have also done something in this direction. An elaborate>reply to their 
objections has also been given by Uddyotakara, Vacaspati Misra, Udayana, 
and others. It is by adapting the art of disputation as settled by them that 
the teachers of Vedanta, Samkhya, etc. have elaborated their respective 
doctrines. In later times, Vedantadegika, a teacher of the Ramanuja 
school, in his Nyayaparisuddhi and Vyasa Tirtha, a celebrated teacher of 
the Madhva school, in his Tarka-tandava, have attempted an examination 
of the art of philosophic disputation initiated by Aksapada. They have 

?? Nyaya-Sütra, . 1.1.32, 

13 Saritkhya-karika, 6. 
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also said a good deal against the methodology advocated by the Nyaya 
school. 
The utility of these constituents of Nyaya has been demonstratetl by 
their applicatión tc disputations in other systems of philosophy. It may 


‘be added here that the Minfarhsakas and the Vedantins have designated 


each unit of discussion as an adhikarana. Each adhikarana of the Mimar- 
sakas has ‘five parts, viz. visaya (topic), samisaya, pürvapaksa, siddhanta, 
and sangati (relevance). In Bhattadipika and other treatises, Khandadeva 
has stated that an adhikarana, like the Vedas, has six. subsidiary parts. 
The sixth that he has added is called prayojana, which states the neces- 
sity of both pardapaksa (prima facie view) and uftarapaksa (conclusion) 
separately. The piirva and uttara or siddhanta standpoints have been 
different in view of the divergence of prayojana. Sabara Svamin, the 
commentator of the Mīmāmsā-Sūtra, has also referred to the difference 
between the pürvapaksa and siddhantapaksa consequent on their estima- 
tion of necessity (prayojana). 4 

Many are under the impression that it is customary with the 
Mimiarisakas only, and not with the Naiyayikas, to reserve one adhikarana 
for one discussion. This is erroneous. Vatsyayana has stated, ‘Aksapada, the 
author of the Nyaya-Sütra, has demonstrated the pürvapaksa and stopped 
short of the siddhantapaksa under the belief that a general knowledge of 
the tenets of the Sastra will énable people to guess the siddhanta in that 
section. Take the-«case of Atman or àkaía. According to the Nyaya 
school, it is without any parts, yet the author of the Nyaya-Sütra has 
nowhere stated that this is the case. He imagined that people would know 
this from the tenets of the Sastra. Aksapáda has not composed sütras bear- 
ing upon objects that are known by igiplication or from the Sastras. It 
can be gathered from the statement of the commentary that the aphorisms 
were composed with a view to defending the Nyaya doctrines that were 
already in vogue. The Nyàya commentator has himself designated a unit 
of discussion (vicara) as an adhikarana. A closer thinking will reveal that the 
five-limbed adhikarana and the nyayavakya are not very different from each 
other. The dharmin (bearer of predicates) is indicated by the constituent 
‘visaya’ ; two contradictory predicates are attributed to the dharmin by the 
constituent ‘samsaya’ ; to establish the undesirable thesis with the help of 
argument is “piirvapaksa’ ; to establish the desirable thesis by the refutation 
of the argument favouring piirvapaksa is ‘siddhanta’ ; to show the relation 
between the prior and the posterior discussion is 'sangati' ; the phala or 
the result is ‘prayojana’. It should be remembered in this connection that 
‘the argument favouring pürvapaksa is only a semblance of reason (yuktyà- 


bhasa), and that favouring siddhantapaksa is valid reason (sadyukti) The e ə 
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aim of philosophical discussion is to establish the siddhanta (conclusion) by 
the refutation of the semblance of reason with the help of reason proper. 

3 

DISCUSSION BY VĀDA 

The three kinds of vicara, i.e. vada, jalpa, and vitanda, have already 
been discussed. We shall now show the method of discussion by vada. 
‘Sound is non-eternal’ (pratijna) ; ‘because it has an origin? (hetu); ‘what- 
ever has an origin is non-eternal, e.g. the pot’ (udaharama); ‘sound has 
thus a feature, “having an origin", which is a case of “being non-eternal" ' 
(wpanaya) ; ‘therefore sound is non-eternal’ (nigamana). After having 
applied this fivelimbegd nyayavakya, the disputant will demonstrate the 
process of ‘extrication of thorns’ (kantakoddhüra) either in brief or in 
detail. The brief procedure would be to say that the ground ‘having an 
origin’, which has been adduced for establishing ‘the non-eternality of 
sound’, is not merely an apparent ground ; or that it is not faulty ; or, to put 
it in a different way, that there is no fallacy (hetvabhasa) about this ground. 
The detailed process of ‘extrication of thorns’ is done in the following 
manner: “The hetu “having an origin" is not "vyabhicarin" with 
reference to "non-eternality". Here, "non-eternality" has to be established 
and "having an origin" is the hetu. If the hetu "having an origin" were 
sometimes coexistent with the absence of the sádhya "non-eternality", it 
would have been "vyabhicarin" (discrepant) r anaikantika (indeterminate) 
with reference to that sadhya. It is not, however, “vyabhicarin”, for it is 
not sometimes coexistent with the absence of the südhya ; nor *viruddha" 
(contrary), for it is never coexistent with the absence of sadAya. It is neither 
"asiddha" (unfounded), for it is subsumed under the sadhya and is also 
present in the paksa; nor "satpratipaksita" (counterbalanced), for the 
counter-hetu establishing the absence of sadhya is not forthcoming; nor 
“badhita” (contradicted), for the hetu “having an origin" does not exist in 
that in which there is demonstrably the absence of the sadhya’. The process 
of ‘extrication of thorns’ consists in showing that the fivefold hetvabhasa 
(fallacy) is not present in the demonstrated hetu. In his commeatary on 
Avayava,"* Mathuranatha Tarkavagiga has exhibited the ‘extrication of 
thorns’ in a different way. According to him, ‘extrication of thorns’ consists 
in a kind of interrogative sentence. As for example, the premise, “The 
mountain has fire’, got in reply to the question, ‘What is on fire?', consti- 
tutes the pratijiía. Next comes the question, ‘What is the ground for that 
assertion?’ The reply, ‘Because there is smoke’, is the application of hetu. 
Then comes the question, ‘What of that?’ The reply, ‘Whatever is with 


` Avayava is a section of Tattva-cintámani on which Mathvrānātha wrote his celebrated 
commentary. 
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smoke is also with fire’, is the statement of udaharana. It appears to us, 
however, that the process of the 'extrication of thorns' as elaborated in 
Vadivinoda is the proper one. ? 

Having extricated the thorns in this way, the disputant will stop ; and 
then his opponent will point óut tlie faults in the ketu put forward by the 
former. He will, for instance, say that since ‘having an origin’, which has 
been stated by the disputant to be the hetu, is asiddha (unfounded), it 
cannot really prove the sadhya. In this ‘exposure of the fault, the applica- 
tion of the five-limbed statement would not be required. That the 
unfounded hetu cannot accomplish the sadhya is admitted both by the 
disputant and by ‘his opponent. This is why it would not be necessary to 
make any statement like the following: ‘Having an origin does not prove 
the südhya, for it is unfounded ; nothing that is unfounded is competent 
to prove anything’. Why the posed hetu does not establish the sadhya has 
only to be shown. This done, the opponent will seek to establish his 
counter thesis in the following way: 'Sound is not non-eternal; rather, 
it is eternal, because it is a property solely of akasa; and whatever is a 
property solely of akasa is eternal, e.g. the property of "unity" inhering in 
ether’: In this connection it should be remembered that the Naiyayika 
postulates non-eternality and the Mimarhsaka eternality or ever-existence 
of sound. Here the Naiyayika is the disputant and the Mimarhsaka the 
opponent. We have shown Here three avayavas, because the Mimarnsaka 
admits only three avayavas of the nyayavahya. The parts in question are 
pratijna, hetu, and udaharana. 

When the opponent will stop after having established his own position 
by extricating the thorns of his ketu, the disputant will endeavour to meet 
the charges of the opponent.” He will, first of all, seek to free his position 
from the objections alleged by the opponent. The opponent contends that 
the hetu ‘having an origin’ in regard to sound is unfounded ; the disputant, 
on the other hand, will urge that it is not so. "That sound has an origin 
is perceived by all. Everybody perceives that the letters ka etc. are 
produceel. These letters constitute sound. Whatever is produced has an 
origin. The letters ka etc. are produced; so they must have an origin. 
This being the case, why should the hetu ‘having an origin’ in regard to 
sound be unfounded? Sound is paksa ; if the ketu ‘having an origin’ does 
not inhere in it, this will lead to the fallacy of svarüpasiddhi (essential 
unreality) of the ketu. Asiddhi is one of the fallacies. “There are five 
fallacies—vyabhicira (inconstancy), virodha (contradiction), asiddhi (un- 
foundedness), sat pratipaksa (counterposition), and badha (incongruity). If 
ae 
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^5 l'üdivinoda, p. M. 
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any of these five fallacies is detected in the hetu, the hetu cannot prove the 
sadhya. The fallacy (hetvabhasa) indicates the incompetence of the hetu 
in psoving the sadhya. It is not only the syllabic, but also the non-syllabic 
Sabda (dhvani), that has an origin. In the perception of the sound pro- 
duced by a drum, the fact of having an origin is perceived in regard to 
sound which is non-syllabic (dhvani). In this way the disputant will first 
meet the opponent’s objections and then find fault with the latter's hetu. 
The disputant will argue in this Way: ‘In order to prove the eternality of 
sound the hetu that has been posited by the opponent is “being a property 
solely of akaía". But this hetu cannot prove "eternality" which is the 
südhya. This hetu has a limiting adjunct (upadhi), afid a hetu with a 
limiting adjunct cannot prove a sadhya'. In this way, when the disputant 
will stop after having met the opponent by freeing his own position from 
objections and finding fault with the latter's argument, the opponent will, 
in his turn, free his own position from the objections urged by the disputant 
and will seek to reinforce his own contention regarding the fallacious 
character of the disputant’s hetu. 

The general procedure adopted by the teachers of old is that one has 
to point out the defects in the other's arguments after having freed one's own 
argument from the stigma of illogicality. The study of the Indian dialec- 
tical literature clearly reveals that philosophic disputation is a battle of 
words. The combatants on both sides first» provide for self-defence and 
then plan the demolition of the argument of the adversary. An offensive 
without adequate defensive measures brings on one's ruin. Hence the 
Beneral procedure is to refute the opponent's position after having defended 
one's own. Sankara Misra, however, is of opinion that this order is not 
absolutely binding.* One may start with finding fault with the opponent's 
argument, and then may seek to free one’s own from the fault attributed 
by the opponent. But whatever may be the order, the dual procedure is 
imperative both on the disputant and on his opponent. We cannot say 
that one is fundamental and the other non-fundamental. Both are equally 
important. This is why Sankara Misra has stated that ofthese two, viz. 
finding fault with the opponent's argument and freeing one's own from 
the fault attributed by the opponent, whichever presents itself first to the 
mind ought to be resorted to. 


THEORY OF UPADHI 


It is to be noted by the way that the analysis of the concept of upadhi 
or the "limiting adjunct', forms an important topic in logic. The hetu 


?! Ibid, T0 k 
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that is subject to an upadhi cannot prove the sadhya. The entity that is 
‘wider’ (vyapaka) than the sadhya but not ‘wider’ than the hetu is called 
an upüdhi. The theory of upādhi is a highly complicated topic. From the 
time of Uddyotakara down to the „present day, Naiyāyikas have discussed 
quite a lot about this upadAt. The theory of upadhi forms an important 
topic in the chapter on vyapti in the section on anumüna in Tattva- 
cintamani. » A 
Now, the opponent suggests the hetu ‘being a property solely of 
üküía in order to prove the eternality of sound. But the disputant 
suggests that the hetu is vitiated by an upadhi. The opponent, however, 
asserts that this suggestion is unfounded for the following reasons. What 
is the disputant's view about the suspected upadhi? Is it knowable (yogya) 
or not? Now, it is a fact that there is no knowable upadhi in the hetu 
put forward by the opponent. The absence of any knowable upadhi in 
the hetu is proved by non-perception. It is everywhere the rule that non- 
cognition of the appropriate kind establishes the absence of a, knowable 
entity. If the ketu were vitiated by a knowable upadhi, the upadhi 
would have been known; but as there is no such knowledge, it follows 
that there is no knowable upadhi. Let us now consider the other alter- 
native, viz. that the suggested upadhi is unknowable. Now, it is doubtless 
true that the possibility of an unknown upadhi is not ruled out by non- 
cognition, but this possibility can be imagined in the hetu put forward 
by the disputant as well. To explain: If the disputant argues that the 
opponent's hetu to prove the eternality of sound is inconclusive because 
it is vitiated by an unknowable upadhi, then the hetu employed in this 
argument, viz. ‘being vitiated by an upüdhi', may with equal cogency be 
regarded as vitiated by an unknowable upadhi, and thus the disputant's 
contention will fall to the ground: The point is that the suggestion of an 
unprovable upadhi is selfstultilying. It cuts both ways and leads only 
to a stalemate in the discussion. The upshot of all this is that the oppo- 
nent's hetu under reference is free from both kinds of upadhi and is thus 
not operto the charge of inconclusiveness brought forward by the disputant. 
To prove that the hetu ‘having an origin’ is present in the paksa ‘sound’, 
the disputant has asserted that the feature 'having an origin' is established 
in regard to ‘sound’ by such perceptions as ‘the sound ga is produced now’, 
‘sound is produced by the drum’, etc. But this is improper. Such percep- 
tions might have for their object merely the manifestation of sound, that 
is to say, they may not so much show that sound has an origin as that sound 
' has manifested itself. The drum does not produce but manifests the 
‘ound. The sound ga_is not produced ; it is manifested. 
The disputant might next argue—and this would be the fifth stage ~ . 
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in the discussion—that the contention of the opponent, viz. "The non- 
existence of the knowable upadhi is established by its non-perception', is 
not valid. For the character ‘not being produced' is the upadhi here in 
the hetu (being a property solely of akaía). This upādhi has not been 
negatived by non-perception of the appropriate kind. The feature that is 
found in the drstanta, but not in the paksa, is the upadhi. This is the 
broad principle whereby wpadhi,is determined. As it Is found in the 
drstanta, the upadhi is ‘wider’ (vyapaka) than the sádhya ; and as it is not 
found in the faksa, it is not ‘wider’ than the hetu. The property that is 
‘wider’ than the sadhya and not ‘wider’ than the hetu is an upadhi. The 
Mimiarhsaka, who is here the opponent, has ‘being a property solely of 
akasa’ as the hetu in order to establish the eternality of sound. The 
properties which are solely found in ākāśa, like its infinite magnitude and 
numerical unity, are eternal. Sound is also the quality of ether (akasa). 
So sound is eternal. This is the contention of the Mimamsaka. But the 
disputant Naiyayika would here argue as follows: Is the infinite magnitude 
of akasa eternal, or its numerical unity? Is it eternal because it is not a 
‘product’ or because it is the quality of akasa? Evidently the magnitude of 
ether is eternal, because it has no origin ; it is not eternal, simply because it 
happens to be the quality of aküía. So, the property of 'not being pro- 
duced’ is found in the drstanta, viz. the magnitude of ākāśa, and not in 
the paksa, that is to say, sound. Now, whatever is eternal is incapable of 
being produced. This is why the property of ‘not being produced’ has 
been ‘wider’ than the sadhya (i.e. ‘eternality’) and the hetu (i.e. ‘being the 
property solely of akasa’) is found in the paksa (i.e. sound), but the property 
of ‘not being produced’ does not exist in sound. Owing to this, the 
upadhi has been exclusive of the hetu. That sound is produced is evident 
from the production of the sound ga etc. The statement of the Mimarisaka 
that the perception of the origination of sound is to be interpreted 
differently is unreasonable. To take the perception of origination as that 
of manifestation is not proper. The verdict of perception can be set aside 
only if there be superior evidence to the contrary. Otherwise, a3 percep- 
tions would have to be invalidated, leading to a complete suspension of our 
practical activities. 


OTHER FACTORS IN VADAKATHA 
In this way, the flow of disputation may run through several stages 
in which the argumentative skill of both the disputant and his opponent 
may find its best expression. This is why the argumentation may continue 
for a long time. But the flow of reasoning will abruptly stop if there be 
flagging of enthusiasm on the part of either of the parties. In this con- 
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nection it should be remembered that the disputant and the opponent, 
even though wise and enthusiastic, should be particular about economy 
of words. The parties should use just as many words as are necessary 
for meeting the argument of the adversary and must not use more. 
Although they might have many ¢hings to say, none of them must utter 
even a letter that might be considered irrelevant or redundant. 

In trying $0 exhibit the nature of philosophic discussion, we have 
shown the form it takes when a Naiyayika is the disputant and a Mimarh- 
saka the opponent. When the disputation is with a Naiyayika, all 
the five constituents will have to be applied in vadakatha; but when it 
is with a Mimariwaka or a Buddhist, the employment of the ‘pentad’ need 
not be adhered to. The employment of avayava should be in accord- 
ance with the conclusions of the parties concerned. Madhusiidana has 
said exactly this in his Advaitasiddhi." There cannot be any fixed rule 
about avayavas in a disputation, because all the disputants may not admit 
the five avayavas. Aksapada has said that the disputant should establish 
his position and refute that of his opponent with pramamas helped by 
tarka. The opponent will also take to the same procedure. When 
Aksapada speaks of the employment of ‘pramanas helped by tarka’ in 
vadakatha, he means that chala, jati, and nigrahasthana cannot be employed 
therein. With these one cannot establish one’s position, but can only 
find fault with the arguments of the opponent. Aksapada does not recom- 
mend this in vadakatha, which is meant for the seekers of truth. 


CHALA, JATI, AND NIGRAHASTHANA 

The knowledge of chala, jati, and nigrahasthana is indispensable for a 
proper understanding of the art of disputation. There are three kinds of 
chala, twenty-four kinds of jati, and ‘twenty-two kinds of nigrahasthana. 
These require special understanding, but the treatment of these is beyond 
the scope of this article. Chala consists in repudiating the statement of 
the disputant by wilfully twisting its meaning." As for instance, "This 
man has come*from Nepal, for he has a navakambala (new blanket) with 
him’. - Here the disputant has evidently used navakambala in the sense of 
‘new blanket’. But the opponent, with.a view to showing the falsity of the 
disputant's statement, construes the word nava in the sense of ‘nine’ and 
queries, ‘Where are his nine blankets?’ The implication is that the hetu, 
i.e. the possession of a new blanket, does not inhere in the paksa. So it is 
unfounded. Jati, on the other hand, consists in finding fault with the 
disputant's hetu on the strength of mere similarity or difference apart from 

. 


17 Advaitusiddhi, p. 31 (with Balabhadra's commentary Siddhi). 
*® Nyaya-Sutra, 1.2.10. 
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vyapti or invariable concomitance. Aksapada says, ‘Jati consists in meeting 
the disputant on the strength of similarity and difference? The dispu- 
tant’s thesis was, ‘Sound is non-eternal because it has an origin, for instance, 
a pot’. To find fault with this proposition the Mimarhsake might employ 
jati in this way, "IF sound, which has origin? be non-eternal like a pot, it 
would have colour like a pot and be visible like it’. The hetu ‘having an 
origin' has invariable concomitance with non-eternality, but it has no such 
invariable concomitance with 'possession of colour or visibility. Only there 
is coexistence of the hetu ‘having an origin’ with ‘possession of colour and 
visibility’ in the pot. This is a reply of the kind called jati, because here 
fault has been found with the disputant's position on thé strength of mere 
similarity apart from vyapli or invariable concomitance. 

Sustaining a defeat is called nigrahasthana.*® Aksapada says, ‘Nigraha- 
sthana consists in contrary comprehension or non-comprehension'. These 
two lead to the defeat of the disputant. Vatsyayana says, "The person 
comprehending the contrary has to own defeat. Non-comprehension 
consists il not doing what was to be done’. If the opponent does not 
know how to contradict the hetu advanced by the disputant, he is open 
to defeat. Similarly, if the disputant is not in a position to remove the 
fault suggested by the opponent, he suffers the same fate. Out of twenty- 
two nigrahasthanas some are included under ‘contrary comprehension’ and 
some under ‘non-comprehension’. : 

Generally, ‘nigrahasthana should not be employed in vadakatha. Vada- 
katha is the disputation among the seekers of truth, In it one should not 
employ nigrahasthana to defeat another person. Although nigrahasthana has 
generally been interdicted in vadakatha, yet those nigrahasthànas which 
help in the ascertainment of truth may be employed in it. It is to indicate 
this that Aksapada says that a vada must not contradict accepted tenets.** 
If it were to do this, it would not lead to ascertainment of truth. This is 
why the nigrahasthana called apasiddhanta may be employed in vadakatha. 
The author of Nyayavarttika says that three nigrahasthanas called nyüna 
(incomplete), adhika (redundant), and apasiddhanta (deviation from the 
accepted theory) may be employed in vadakathá.^ These three are so 
employed because they are favourable to the ascertainment of truth. The 
remaining nineteen nigrahasthünas are not to be employed in vadakatha. 

If we closely discuss these nigrahasthanas, we shall be in a position to 
comprehend the strength and profundity of the technique of philosophic 
disputation. Out of these twenty-two nigrahasthanas one is called niranuyo- 

? Ibid., 1.2.18. 
. ™ Nyaya-bhasya, 1.2.19. 


?! Nyaya-Sütra, 1.2.1. 
32 Ibid., 1.1.1. 
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jyanuyoga. Suppose both the disputant and the opponent have advanced 
faultless ketus. In spite of that if any one of them imputes fault to the 
hetu advanced by the other, the imputer of the unreal fault would be 
guilty of employing this nigrahasthana. Suppose either the disputant or 
the opponent has advanced æ faulty hetu, but if that is not pointed out, 
the omission will involve the nigrahasthana called paryanuyojyopehsana. 
Making. uncalled for statements leads to the nigrahasthana called adhika 
(redundant). Employment of more avajavas than are necessary also leads 
to this nigrahasthana. The statement of a feature of the hetu that is not 
relevant to the discussion also leads-to this nigrahasthana. The failure, 
again, to state what is necessary leads to the nigrahasthana called nyüna. 
The five hetvabhasas (fallacies) that have been reférred to above are also 
nigrahasthanas. Although hetvabhasa is a nigrahasthana, the separate 
mention of hetvabhasa is due to the fact that all the five hetvabhasas might 
be employed in vüdakathà but not any nigrahasthana other than nyüna, 
adhika, and’ apasiddhünta.  Ascertainment of truth is impossible if 
hetvübhüsas are not considered and refuted in vadakatha. The employment 
of hetvabhasa is thus necessary in vadakatha. 


JALPAKATHA 
We shall now discuss jalpakatha. The characteristics of vadakatha 
will be found in jalpakatha also.** The additional characteristic of jalpa- 
hatha is that in finding fault with the opposite party one is here permitted 
to employ chala, jati, and nigrahasthana. ‘The principal aim of the jalpa 
form of disputation is the defeat of the disputant. The parties engage in 
the debate just to test the polemical skill of the opponent. The ascertain- 
ment of truth is only incidental. If jalpa disputation leads to the discovery 
of truth, it would not for that reason cease to be a jalpa. When a wrongly 
comprehending person out of incorrigible vanity engages in disputation, 
the jalpakatha might be employed to crush his egotism. Even without 
ascertaining the truth, one can initiate jalpakatha for sealing the mouth 
of the „disputant. In Nyaya-kusumüfijali this silencing of the disputant 
has been resorted to2* Although Nydya-kusumafijali is a vada text, it has 
introduced jalpa also in certain contexts. Á 
There are certain stipulations, especially agreed to, between the parties 

in jalpdkatha or a trial of polemical strength, one of them being that the 
disputant and the opponent do not leave the subject under discussion and 
digress into irrelevant topics. The employment of a dispassionate umpire 
and anuvidheya is also imperative. Besides, it has to be determined how 

? [bid.,, 12.2. 

** Nyaya-kusumarijali, YILT. 
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nigrahasthana etc. are to be used. The fault that will justify the closure 
of disputation also requires to be ascertained. If the proceedings are to 
be put down in writing, there must be a scribe to do that job. The scribe 
must be acceptable to both the parties. Both the disputant, and the oppo- 
nent must be of equal erudition. Otherwise the argumentative skill of 
the parties cannot be properly tested, and the disputation becomes futile. 
The board of judges of such disputation should be acceptable to both the 
parties. "They should be well posted in the respective philosophical posi- 
tions of the parties and should maintain strict impartiality. They should, 
besides, be in a position to fully comprehend and explain the view-points 
of the disputant and his opponent. The number of the judges should 
be odd, i.e. 3,55, 7, etc. ? In that case the majority verdict can decide victory 
or defeat in favour of either side. The person presiding over these delib- 
erations should be impartial and acceptable to the disputant, the oppo- 
nent, and the judges. 

The procedure of jalpa disputation is as follows. When a neutral 
person states the doubt as to whether air is perceptible or not, the 
stipulations will be agreed to, and the Mimarhsaka will employ an 
inference in favour of the positive side (sthapanü). According to the 
Naiyayika, air is imperceptible ; by touch etc. its existence is inferred. 
Now, the Mimarhsaka will present his case thus: ‘Air is perceptible, 
because it is the substratum of perceptible touch. Whatever is the sub- 
Stratum of perceptible touch is perceptible, e.g. the pot’. He will also 
employ the 'extrication of thorn' in this way: “This is not a wrong hetu, 
as it has no characteristics of hetvabhasa’. The Naiyayika is here the 
opponent. He will initiate the second stage thus: ‘When air is the sub- 
stratum of perceptible touch, it need not be itself perceptible. To be 
the substratum of perceptible touth and to be itself perceptible need 
not always go together’. According to the Mimiathsaka, to be the sub- 
stratum of perceptible touch is the hetu, and perceptibility is the sadhya. 
The hetu which is inseparable from the sadhya proves the sadhya. But 
this hetu not being so does not establish the sadhya. This is how the 
Naiyayika will continue: ‘Air is imperceptible, because it is a colourless 
external substance ; whatever is a colourless external substance is imper- 
ceptible, e.g. akaía. This has the character of being such—a fact which 
entails imperceptibility. Therefore this is imperceptible’. The Naiyayika 
is committed to the use of five constituents or avayavas in an argument. 
So he has exhibited these five. The Mimarhsaka, being committed to the 
use of three avayavas, has employed three constituents only. Then the 


Naiyayika will ‘extricate the thorn’ and say, “This hetu is not spurious, . 
because it has no chafacteristics of hetvabhasa in it’. In the third stage 
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of the argument the Mimarhsaka will say, "We advance "to be the sub- 
stratum of perceptible touch” as the hetu. To prove that this hetu does not 
accomplish the sadhya, the Naiyayika has argued that this hetu, being 
variable (vyabhicarin) cannot establish the sadhya. But the hetu advanced 
by us not being vyabhicazin, the one advanced by the Naiyayika 
has become unfounded (asiddha). So, it has not proved the incom- 
petence of ourehetu. The Naiyayika further argues that the impercep- 
tibility of air can be proved by the hetu “being a colourless external 
substance". This is also not right. This hetu of the Naiyayika does not 
prove the imperceptibility of air, because "being without a touch quality" 
is the limiting adjunct (upadhi) in this hetu, and a hetu subject to an 
upadhi cannot prove the sadhya. In the inference*of the Naiyayika air is 
the paksa and akasa is the drstanta. The feature "being without a touch 
quality" is found in the drsianta but not in the paksa and is thus an 
upadhi with reference to the hetw. Such jalpa disputation will proceed 
by stages as long as migrahasthana does not snap the thread of discussion. 
e 
VITANDAKATHA 

This very jalpa, when employed without the presentation of any 
counter thesis or pratipaksa, is called vitandü.*  Vatsyayana, while com- 
menting on the: aphorism defining vitanda, says, "Two contradictory 
predicates with reference to the same subject are called paksa and 
pratipaksa’. The employer of vitanda@ does not advance any of these two. 
His only business is to contradict the other party. The disputant will 
present a proposition, and the employer of vitanda will refute that. This 
vitandü is also the disputation of persons wishing victory in debate. In 
the statement of the point at issue (vipratipattivakya) two alternatives are 
presented. The presentation of an argument establishing any of these two 
alternatives is called sthapana. The employer of vitanda does not exhibit 
a sthapana, he only exposes the adversary's fault. So, in vitanda disputa- 
tion, an argument is adduced only to establish a single thesis. Jalpakatha 
and vitandakatha are meant for the trial of argumentative strength. It 
must be noted here that the strength of one’s position is not determined 
either by exclusively proving or disproving something. If ene party simply 
defends its own position and the other party finds fault with that, how can 
there Be a real trial of strength? It may be asked, ‘If relative sttength 
could be ascertained in this way, what is the necessity of jalpakatha?" In 
reply to this it may be said, 'In jalpakathü both the disputant. and the 
opponent defend their respective positions and find fault with their 


. 


35 Nyafa-Sütra, 1.2.3. ¢ 
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Opposite party. So the polemical strength of each is ascertained by his 
defence as well as offence. In vitandakatha, however, the disputant only 
defends his position, and the opponent simply finds fault with his defence. 
So, here the strength of the disputant lies in his defence, znd that of the 
opponent in his offence’, P a 

The celebrated Khandana-khanda-khadya of Sriharsa is a pre-eminent 
example of this vitanda disputation. The nihilist Madhyamika and the 
Advaitin have both employed vitándà. The nature of vitandakatha will 
be properly understood from a perusal of Khandana-khanda-khadya. In the 
treatise Advaita-ratna-raksana the definitions of pramatva (validity) as set 
forth by the Naiyayikas have been refuted.** Madhusiidana Sarasvati has 
first stated the ten definitions of pramatva as enumerated by the Naiyayikas 
and then refuted them. He finally concludes, ‘As it is not thus possible 
to give a definition of validity the claim that difference is the object of 
valid knowledge is hard. to establish’. Dualists in reply say that the con- 
cept of valid knowledge or prama is universally accepted. Everybody 
makes use of it. How can the Advaitins themselves account for the 
universal use of this concept? If pramatva or validity is incapable of 
being defined, how, again, would the Advaitin himself use it at all? If the 
Advaitin cannot justify the use of the concept of prama or valid knowledge, 
he cannot possibly be looked upon as versed in the Sastras. So by repu- 
diating the concept of pramatva, the Advaitin would simply be stultifying 
himself. Madhusüdana in reply has argued that as the employer of 


Concept of prama. The kathà called vitandà proceeds on the understand- 
ing that one will establish one's standpoint and the other will refute it. 


about clarifying the nature of the knowledge of reality and of practical 
life must ultimately fail in his object. So all disputants will eventually 
have to accept the doctrine of anirvacaniyata, i.e. inexpresübility, This 
condudes the analysis of vada, jalpa, and vitanda, which are the three 
types of discussion generally recognized, 


A Advaita-ratna-raksana, p. 32. 
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. Li 

EFORE discussing the main problems, it is necessary to ask what 

psychology is and has been in the West, so that we can next raise the 
same question about Indian psychology.* The root of the word ‘mind’ was 
originally used in the sense of thinking; that of 'soul' in the sense of a 
substantial principle different from the pnysical body and having its own 
identity and individuality, of which 'the individual mental life and 
development are manifestations’; that of nous in thé*sense of reason, which 
is not merely subjective, but has objectivity like logos ; and that of anima 
in the sense of breath, the life principle, which is a sort of double of the 
body.' The ideas of soul and logos are now discarded by Western psychol- 
ogists, who nów confine themselves only to the empirical and experimental 
study of mind and its activities like sensing, imagining, thinking, fseling, and 
willing. Even in Western philosophy, the ideas of soul and logos are now 
in disuse, and the idea of mind is preferred as a more tangible and less 
mythical and supernatural conception. The former two are now used only 
in.Western theology. 

What we call personality or empirical self is the same as mind, and 
the idea of the identity of the two belongs also to modern philosophy and 
psychology. Mind is not one of the aspects or functions of the self, but is 
the self. Most of the modern psychologists do not use the word self because 
of its metaphysical associations. Some of them are not very clear about the 
reality of mind, that is, about what mind in itself is. Mind is what mind 
does, they say. They are satisfied witlt the study of its behaviour, and the 
behaviourists are the extremists in this line of thinking, reducing mental to 
bodily activity. 

For a long time what was unconscious was refused the adjective mental. 
But as a resule of the researches of Freud, Jung, and Adler, the reality of 
unconscious mental activities has been recognized, and mind is thought 
of as having unconscious and subconscious depths, which affect its con- 
scious level. 


e 


ATMAN AND MIND 


* The difference between mind and Atman in Indian philosophy per- 
plexes the Western student who is not accustomed to this differentiation. 
. 
1 See thé relevant articies in The Encyclopaedia ‘of Religion and Ethics. 
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It is manas or antahkarana that performs what are regarded as mental 
functions ; and Atman is the basic residue one experiences when one gets 
behipd all mental functions that can be objectified. Hume, Kant, and 
Bradley rejected the knowledge of the self for different reasors. But Indian 
philosophy and psychology claim that we can experience self or Atman, 
that self-realization in the literal sense of the word is possible. Practically 
the whole of Indian philosophy and psychology is meamt to prove the 
possibility and desirability of that experience for man. Mind with its 
functions belongs to a lower order of reality and is the connecting link 
between Atman and the world of nature. If this distinction is not kept in 
view, the psychology of- the Indian philosophical systems cannot be 
understood. : 

It would, however, be wrong to say that the distinction between Atman 
and mind existed from the beginning of Indian speculations. The word 
Atman, even in classical Sanskrit, has many meanings. What strikes us 
as important is that the word variously means the physical body, mind, the 
individuab self, and the absolute Self also. Not only in classical Sanskrit, 
but also in the Upanisads, is the word Atman used in all the four senses, 
though sometimes the word para is prefixed to it in order to denote the 
absolute Self. The Katha (VI.7) uses the word in the sense of the human 
intellect (manusyabuddhi). The Taittiriya (1.5.1), the Aitareya (II.1), the 
Chandogya (11.22.2), and the Brhadaranyaka (1.2.4,7 ; 1.6.1) use the word 
in the sense of the physical body. In the senses of the individual self 
and the Absolute, the word is used too many times to need réference. 
What is important to note is that the word is used in the sense of prana 
(life principle) also (Pra. U., HI.6), often associated with vayu (air), which, 
as conceived in the Upanisads, is not merely physical air and even its 
subtle counterpart, but is the printiple producing movement (karma or 
action) in the original fullness of Atman, and which in its cosmic form is 
the support and sustainer of the world and is its unifying principle 
(satrütman). 

In spite of the different meanings of the word Atman,:the Upanisads 
usually draw a clear distinction between Atman and manas (mind), and 
declare that the latter cannot grasp the former. 


INDIAN AND WESTERN APPROACHES TO PSYCHOLOGY 
In Western thought, the disparity between mind and matter began to 
be felt from the time of Descartes, whence the problem of the relation 
between the two became acute. But the early Greeks did not feel this 
i 
* Cf. ‘Tvameva pratyaksam Brahmasi’ (Tai. U., 1.1). D 
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disparity, and so how mind acts on body and body on mind was not a 
problem for them. The soul, nous, or logos was to them as much a sub- 
stantial principle as matter, and, according to Aristotle, the relation between 
soul and bodysis the same as that between form and matter. Even to the 
mediaeval philosophers, it was not the unreality of matter but its transience 
that troubled them. 

In Indian philosophy, particularly in the Upanisadic tradition, mind 
is understood more from within than*from without It is formed in 
Atman and out of it. Only the Carvakas treated consciousness as a 
by-product of matter. But they have no followers, and it is even said that 
the school is a hypothetical one like pure subjectiyism in Western philos- 
ophy. For all the other schools, mind is a distinct ‘reality and'not a mere 
product of matter.* 


THE ATMAN PSYCHOLOGY AND ITS METHOD 

What is'the method used to study mental phenomena? It is direct 

perception, which we may call introspection. un 
The distinctive feature of Indian psychology is that it declares that the 
method of looking within can be perfected so as to make the subject of expe- 
rience itself completely conscious of itself without residue.’ It would be 
: wrong to say that it did not use reason to establish its principles. But 
generally speaking, only after having discovered an inner principle, did it 
begin rationally to establish its reality. Only in a few cases were the 
principles rationally established first and then experientially confirmed. 
In any case, no principle is the result of mere speculation and postulated as 
only regulative of some of our experiences, as only a hypothesis to explain 
some facts. Even the concept of śūnya has a psychological reality corre- 
sponding. It is that state in which the knot of the subject (hrdayagranthi) 
disappears and ex»erience is of the form of pure space (gaganasama). Even 
the orthodox schools have a place for this psychological or trans-psychological 
state, though the Madhyamika Buddhists treat it as the highest state. ‘This 
is also the psyghological state corresponding to the category (tattva) Laksmi 
of the Vaisnavas.* $ümya is the name of Visnu in the night of the great 
dissolution when everything determinate disappears. Even for the Saiva 


? The Nyaya and VaiSesika are exceptions. Though they owe allegiance to the Upanisads, 


the! St, in ma tails, belong to the Upanisadic tradition. ko 
um sod opem hdc though tanneries is a product of Prakrti in the 
Sümkhya, this school is not regarded as materialistic. Max Müller even js the question, 
‘Ig Sarükhya Idealism?’ in his Six Systems of Indian Philosophy, pp. 293 f. s 
* s There are differences of view about the nature of the Atman at this stage among Indian 
schools. The Nyaya and Vaisesika differ from the Upanisads on this point and say that the 
* ‘Atman becomes completely divested of consciousness at this stage. 
LI *'Ahirbudhnya Samhita, V. 3. » 
: * Schrader, Introduction to the Paiicaratra, p. 86. 
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Agamas, it is mahavyoman; the great space (or ether), a stage lower than 
the highest. Again, the principle of mahat in the Upanisads is super- 
individual and cosmic, and yet is to be realized within ourselves. It has 
' the significance of the objective reason or logos of Western philosophers. 

The real difficulty in selecting an appropriate name for Indian 
psychology from among the psychological schools of the West is that 
psychology and metaphysics become identified in Indian thinking. So far 
as such mental functions as emotions go, psychology may be treated as 
different from metaphysics. But when the question is asked, where ultimate 
Reality is to be found, the answer given by Indian philosophy is, right 
within our self. Speculative reason may construct any humber of stages 
(bhümihàs) within, but that construction would be merely metaphysical. 
The actual realization of the stages is a psychological process akin to 
introspection ; and these inner stages of reality are as mucu psychological 
as metaphysical. There seems to be no word more suitable for us than 
Atman psychology. 


MANAS, PRANA, AND VAC 

But does Atman correspond to psyche or mind? Indeed not. The 
Buddhists alone have no place for Atman; their citta corresponds to 
mind. The main motive of the Upanisads is the discovery of the self or 
Atman. The story of Virocana and Indra) each trying to learn from 
Prajapati what self is (Cha. U., VIIL7) ; the story of Ajatasatru and Balaki, 
in which the former finally points out that Brahman is the same as Purusa 
residing in the innermost heart (Br. U., II. 1); the dialogues between Janaka 
and Yajiiavalkya (Br. U., IV); the teaching of Sanatkumara to Narada 
(Cha. U., VII); the story of Svetaketu and Uddalaka (Cha. U., V1); and 
a large number of other statements are unequivocal declarations of the 
motive. But how is Atman to be known? If it is to be discovered in our 
innermost heart (antarhrdaya), then it has to be discovered within our mind. 
Hence the discussion of the nature of mind. The essential conception of the 
Upanisads is that Brahman is the same as Atman and has to be discovered 
in our innermost heart. 

The method prescribed for the realization of Brahman is that speech 
should be merged in manas, manas in buddhi, buddhi in mahat, mahat 
in avyakta, and avyakta in Atman (Ka. U., 111.18). Further, it is said 
that objects are higher than senses, manas higher than objects, buddhi 
higher than manas, mahat higher than buddhi, avyakta higher than mahat, 
and Atman higher than avyakta (Ka. U., 111.10,11). At another place, manas 


* Vasugupta, Spandakarika, 13,25. 
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is given as higher than senses, and reference to objects is omitted (Ka. U., 
VI. 7,8). The Upanisads thus give the method of converting the world of 


objects and senses into Atman. The reverse process of evolving the world out 


of Atman is therein implied and is elaborated by the Sarhkhya and the 
Agamas in slightly different ways? "The Mundaka gives three examples to 
illustrate this process: the spider producing the web out of itself, plants 
sprouting from» the earth, and hair coming out of oar body (1.1.7). The 
Katha says that the senses are created as outgoing (parāñci), and exhorts man 
to turn them inward (IV. 1). The senses and objects are the results of the 
externalizing process of Atman. The Aitareya describes how the world 
issued progressively out of Atman. Stripped of all personification, the state- 
ment means that in Brahman exist the cosmic propensities for the division 
into senses and their corresponding objects, and that the human individual. 
partakes of these propensities; and this gives rise to the division of the 
enjoyer (bhoktr) and the enjoyed (bhogya). 

The Upanisads treat prana (air and life principle), manas (mind), and 
vāc (speech) as made for the Atman and their presiding deities Vayu, Indra, 
and Agni as the highest, next only to Atman.” To the three again correspend 
kriyà (activity), ripa (form), and nama (name) (Br. U., I. 5. 3; I. 6.1). Of the 
three again, prana is often regarded as the highest (Pra. U., IV. 8; Cha. U., 
IV. 3. 3; VI. 8. 2) ; but in the Kena, Indra, as the deity of manas, is assigned 
that place for having known‘the great asa as the nearest form of Brahman 
and for having been told so by the goddess who appeared to him (IV. 3). 

The origin of speech (vac) received considerable attention presumably 
because all revelation is received as verbal inspiration and transmitted 
through verbal instruction (śruti). The Word was actually made flesh in 
the different religious speculations, for out of it all creation was supposed 
to proceed. - The Vaisnava Samhitas, the Saiva Agamas, and the Sakta 
Tantras had all their respective theories of the origin of nada: (sound) from 
which the world was supposed to have arisen, following in this the tradition 
of the Brahmanas that the Lord of Creation (Prajapati) used his breath or 
speecl»to bring the world into being and recuperated his strength by speech. 
The Agamas refer to the pranas, manas, and vac as the different Saktis of 
God (iccha, jfiána, and kriya, including nada). The Ahirbudhnya Samhità, 
a Paficaratra work, says (111.29,30,38 ; XVI.36-40) that when the divine 
creative activity, which is identical with desire (sankalpa), vibration (spanda), 
and vital airs (prana), is bringing the world into existence, the nada 


* Br. U., 1.4.1; 1.5.3; V.8. Cha. U., VL5; VI.6; VI.8.4.6. Sometimes the sun and the 
mooh also are associated with manas (di. U., 1.5). In ordinary enumeration, Agni or the 
Vasus, Inda or Vayu or the Rudras or the Maruts, and Sürya or the Anas rcally represent 
the terrestrial, atmospheric, and celestial gods respectively (Br. Us L23): ‘ 
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rises in the form of a bubble called bindu (drop), which divides into 
name (nama) called Sabda Brahman (the logos), and that which is named 
called rüpa (form) or bhüti (being). A typical Tantrika account runs 
thus: The supreme Bindu (point, drop), Siva, splits into bindu with the 
Sivaaspect prevailing and bija (seed) withothe Sakti-aspect dominant ; 
these two again unite and nada (sound), with the Šiva- and Sakti-aspects 
equalized in strength, is formed. The great sound, generated during the 
splitting of the Bindu, is called Saba Brahman, which, as uniting the three 
principles of bindu, bija, and nada, is represented as a triangle and is also 
known as kula-kundalini. This nada is to be distinguished from the nada 
produced by the interaction of bindu and bija." Now, whatever be the 
account so far, Sabda Brahman is avyakta (unmanifest), corresponding to 
the avyakta of the Katha, and mrtyu (I. 2. 1) and avyakrta (I. 4. 7) of the 
Brhadaranyaka. Through the operation of the kriyüíakti (energy as 
activity) of Siva, the original supreme Bindu is split into bindu and 
bija, and this process of splitting appears as the avyakta nada (unmanifest 
sound)" 5 In what is called avyakta or avydkrta, the split between Siva and 
Sakti is latent, and the resulting nada also is latent. This is called the 
para or supreme state of sound. Sound has four states and four names: 
para (supreme), pasyanti (cognitive), madhyama (middle), and vaikhari 
(gross). 

Avalon quotes from Nitya Tantra the connection between these four 
forms and the plexuses (cakras): ‘The para form rises in the miladhara 
produced by "air" (prana); the same “air” rising upwards, manifested in 
the svadhisthana, attains the pasyanti state. The same slowly rising upwards 
and manifested in the anahata, united with understanding (buddhi), is 
madhyama. Again rising upwards, and appearing in the visuddha, it 
issues from the throat as vaikhari 5 

The para vac (supreme Word) corresponds to the logos or Word of 
the Bible. It is Sabda Brahman itself, unmanifest (avyakta), the spread 
of pure nada, and can be experienced in deep sleep. Here the kriyafakti 
of Siva is dominant. The pasyanti form of speech is connected with manas 
(mind); in its cosmic form it is associated with I$vara ; it is a movement 
towards ideation, goaded by icchatakti (energy as desire) to display the 
universe in its seed (bija) form. The madhyama form is connected with 
buddhi and is experienced in dream. It is the sound we hear in-dreams, 
also called ‘agneyi vac’. In it jfianasakti is dominant. From the madhyama 
begins the distinction between the individual and the cosmos. In its 

ü Ti Pout P. 178. See the other accounts in the preceding and following pages. 
? Ibid., p. 174. i 
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cosmic form, madhyama is associated with Hiranyagarbha. The vaikhari 
is gross speech, associated in its cosmic form with Viraj. 

To appreciate the distinctions between the individual and the cesmic 
forms, reference should be made to the Upanisadic doctrine of the relation 
between the Jiva and the cosmos? The Jiva passes through three states, 
jagrat or waking, svapna or dream, and susupti or deep sleep. Beyond the 
three falls the éuriya or fourth state, namely, Atman. In the waking state, 
the Jiva is called vaisvanara, in dream’ taijasa, and in deep sleep prajfía. 
In the fourth, he becomes absolutely identical with Brahman (Ma. U., 3-7). 
In it there is no difference between the finite and the infinite, the individual 
and the cosmos.* Now, corresponding to the first three states, the cosmic 
states are Viràj, Hiranyagarbha, and I$vara. 'Thése three are associated 
with the three lower forms of speech. Above Iévara comes avyakta or 
avyükrta in which the highest form of speech is found. There is this 
difference, however, between the Mandükya and the Agamas that, accord- 
ing to the former, Brahman is above avyakta. 

The doctrine of prana is important in the Upanisads. It is of five 
kinds: prana, apana, samana, udana, and vyana. These five are responsible 
for the voluntary and involuntary activities of the body and the cosmos, 
In the body, prana resides in the heart and is responsible for respiration ; 
apàna resides in the anus and governs the excretory functions ; samána has 
its abode in the navel and sis responsible for the heat of the body and 
for the digestive processes and assimilation ; udana is in the throat, and to 
it are due speech and other activities belonging to the upper part of the 
body ; and vyana pervades the whole body and co-ordinates the various parts 
of the body and their functions. Besides these five pranas, five more are 
mentioned: naga, kürma, krkara, devadatta, and dhanaiijaya, which are 
manifest in hiccup, closing and opening of eyes, hunger, yawning, and in 
what is present in the corpse after death.”* 

The Praína (IIE) tells us that prana is both cosmic and individual. 
Prana is born of Atman and is related to it as the shadow to man. Presided 
over by manas; it enters the human body and divides its functions among 
the latter’s parts. It itself resides in the eye and the ear, in the mouth 
and the nose ; apana in the penis and anus ; samana in the middle, carry- 
ing food to all the parts of the body; vyāna in the "hundred and one 
nüdis (r:etves) spreading from the heart ; and udana in one nadi going from 
the heart to the head, leading the soul either to hell or to heaven or to 
tbe earth according to its deeds. These are the forms of prana in the 
individual. In the external world, the sun is the prana; the presiding 

18 Trisikhi-brāūhmaņopanişad, 77-87 ; Darsanopanisad, IV.23-94. 
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deity of the earth is apana ; ākāśa is samana ; air is vyana ; and fire (tejas) 
is udana. . 

According to the Sarhkhya,'* the five pranas of the individual are the 
common functions of the three divisions of antahkarana »(inner sense). 
That is, though buddhi, ahanküra, antl manas have their own specific 
functions to perform, together they do all that the five pranas are said to 
do in the Upanisads. Thus according to the Samkhya, prana is not an 
entity distinct from manas. 

The Nyàya and the Vaisesika schools say that the functioning of the 
pranas is due to an imperceptible striving called jivanayoniyatna, corre- 
sponding to the conatus in Spinoza's philosophy. It is imperceptible, 
because it works even during deep sleep, when manas is not active. The 
Neo-Naiyayikas do not accept this view.^ In Buddhist psychology, the 
corresponding conception is that of fivitindriya. 


THE CAKRAS OR NERVOUS PLEXUSES 

The idea of nerves is not unknown to the Upanisads. 'They are 
called nadis, siras, dhamanis.)* The Prasna says that from the heart spread 
one hundred and one nàdis, each splitting into one hundred, and cach of 
the latter again into seventy-two thousand ; and vyana starts the process 
of all of them (IIL.6). The Brhadaranyaka speaks of these hita nadis pro- 
ceeding from the heart. ‘They are as fine as the thousandth part of a hair 
and are of various colours (IL1.19 ; IV.2.3 ; IV.3.20). 

The Tantras give a very interesting account of the nervous system and 
the plexuses (cakras).'* Prana moves along these cakras, and the true 
co-ordination between the cosmos and the individual can be known only 
when prüna is mastered in these £akras. The absolute Truth can be 
mastered by mastering pràna. The senses and manas may err; but prana 
never (Cha. U., 1.2), because the split into microcosm and macrocosm is 
a split in it and the two divisions are held together by it. That is the 
reason for calling prana by the name satya (truth) (Br. U., II. 3. 6), though 
Atman is called the Truth of truth (satyasya satyam). 4 4 

Prana, as the creative power of Atman, Siva, or Visnu, lies, according to 
the Agamas, as the latent power of kundalini, coiled up like a serpent round 
the mitladharacakra between the anus and the genital organ at the lowest 
end of the susummà nadi, which runs through the spinal chord (merudanda 


Ht Samkhya-kavika, 99, According to Gaudapada, 
function of all the thirteen organs, internal and extern 
5. U See Dinakaii on Siddhünta-muktavali, 159. 

“For details, sce Seal, The Positive Sciences of the Ancient Hindus ; Dasgupta, A History 


of Indian Philosophy, YL. pp. 344 {f.; and the works of Woodroffe (Av; 
?' Rele, Mysterious Kundalini. operate (Avalon), 


the circulation of the vital airs is a 
al, taken together. 
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or Brahmadanda).* Kundalini is.the cosmic Sakti (power), stored up but 
asleep. In order to realize the highest or the deepest reality within us, 
which is both individual and cosmic, we have to rouse kundalini and make 
it go up through the higher and higher cakras till it reaches the highest in 
the brain called sahasrara (the théusand-petalled). 

The most important nadi running through the spinal chord is the 
susumna. Tworother nadis, ida and pingalà, run along with it on its right 
and left sides respectively. At the lower end of susumnà is the müladhara- 
cakra (sacro-coccygeal plexus). The next higher is the svadhisthanacakra 
(sacral plexus) situated near the root of the genital organ. The third is 
the manipüracakra (lumbar plexus) in the region of the navel. The 
fourth is the anahatacakra (cardiac plexus) situated sear the heart. The 
fifth is the vi$uddhacakra (laryngeal plexus) found near the throat. The 
sixth is the ajnacakra found between the eyebrows. The six centres con- 
trol the five elements—earth, water, fire, air, and ether together with 
their corresponding senses, and manas. Above all these and situated in the 
cerebrum is the sahasrüra. When prana is carried up to it, we become 
conscious of the ultimate Truth. 


THE KOSAS AND SARIRAS 


An important doctrine of psychological interest in the Upanisads is 
that of the five kosas or sheaths (Tai. U., II). They are annamayakosa or 
the sheath of matter, pranamayakosa or the sheath of life, manomayako$a 
or the sheath of conscious activity, vijñānamayakośa or the sheath of intelli- 
gence (buddhi), and a@nandamayakosa or the sheath of bliss. The Taittiriya 
says that each succeeding one is the soul (Atman) of the preceding one, 
which forms its body, there being nothing beyond bliss which Brahman 
is. The theory of kogas is applicable t both the individual and the cosmic 
person. So far as the individual is concerned, annamayakosa is his physical 
body; pranamayakosa consists of the five organs of action and the five 
prünas; manomayakoía consists of manas and the five organs of sense ; 
vijfianamayakesa consists of buddhi and the five organs of sense again; 
and anandamayakoía consists of individual nescience dissociated from 
bodily and mental functions, as, for example, in deep sleep, when it assumes 
the form of bliss, because in that state objectivity and subjectivity become 
one and there can be no object of unattained desire for the subject. "These 
are, according to a different account, the five levels of reality that have to 
be transcended in order to realize Atman. The koSas are so called because 
Atman is supposed to envelop itself by them after projecting them out of 

e itself. 


18 Sankata’s commentary on the Brahma-Sütra, 1.1.12-19 and on Tai. U., II.2 and II.6. 
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The Advaita, closely following the Upanisads, gives four states of 
Atman in its individual aspect—waking (vaisvanara), dream (taijasa), deep 
sleep,(prajfia), and the state of pure Atman (turiya), corresponding to the 
four cosmic states of Viraj, Hiranyagarbha (also called Sūtrātman), I$vara, 
and Brahman. They are outwardly cognitive, inwardly cognitive, an 
undifferentiated cognition mass, and a mere witness respectively, According 
to this school, the individual has three kinds of bodies—the. sthülasarira or 
the gross body, the suksmasarira (lingasarira) or the subtle body, and the 
karanaSarira or the causal body. The first, determinant of individual 
waking consciousness, is composed of the gross elements (annanuayakosa) ; 
the second, determinant of individual dream consciousness, consists of the 
subtle elements (tanmatras) and the subtle body (pranamaya-, manomaya-, 
and vijnanamaya-kosas). If antahkarana (inner sense) is divided into four 
parts—manas, buddhi, citta, and ahankara—the subtle body would consist 
also of the last two parts. The karanasarira (corresponding to ànandamaya- 
kośa) is all one without distinct parts and is the determinant of individual 
deep sleep consciousness. Another name for it is antaryamin (Ma. U.). 
Sleep in Indian philosophy is not regarded as a mere negation of conscious- 
ness, as a mere privation, but as the latency of the forces, instincts, 
impressions, etc. which are inherited from the earlier births also and 
which are responsible for manifesting the world of dream and waking 
consciousness. ° 

Besides the kāraņaśarīra, the Advaita speaks of saksin or the witness 
self (also called kiitastha or külasthasüksin). The Jiva or soul, as identified 
with the subtle body, is the agent and enjoyer of actions. But the saksin 
is a mere witness thereof. It is therefore purer than the Jiva. 

But the Agamas give five states or supernals above the individual 
saksin. Acc ding to the Vaisnava Agamas, külastha is like a bec-hive in 
which a plurality of Atmans is to be found, the whole being controlled 
by the lowest super-individual reality. By the Vaisnavas, the five higher 
levels are called Visnu, Laksmi, Sankarsana, Pradyumna, and Aniruddha. 
According to the Vai nava Agamas, Visnu has six gunas or attributes: 
jhana or knowledge, aisvarya or lordship, Sakti or ability, bala or strength, 
virya or virility, and tejas or splendour. Laksmi as the Sakti of Visnu is 
regarded as inseparable from him. Out of their unity emanate the three 
vythas—Sanikarsana, Pradyumna, and Aniruddha—when two of the six 
attributes dominate in turn. When jñāna and bala dominate, Visnu 
becomes Saükarsana; when aisvarya and virya dominate, he becomes 
Pradyumna ; and when Sakti and tejas dominate, he becomes Aniruddha. 
From Ani:uddha downwards, the duality of Prakrti and Purusa becomes 


manifest. 
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The Saivas, However, do not stick to this conception. According to 
the Paíupata and Saiva Agamas, the Sakti as the ananda (bliss) aspect 
of Siva, the cit (intelligence) principle, has .three forms—jnanasakti 
or energy as knowledge, icchaSakti or energy as desire (will), and kriya- 
Sakti or energy as activity. « Now, Sakti as such is the state-of equilib- 
rium of the three forms. But when the equilibrium is disturbed and 
icchüíakti predominates, Sadasiva or Sadakhya tativa issues out of Siva ; 
when jidnasakti dominates, Siva becómes Ivara; and when kriyasakti 
dominates, he becomes Suddhavidyà or Sadvidya. Through these three . 
emanations the split between subject and object becomes manifest. Siva 
and Sakti are absolutely identical at first. But at the level of Sadiisiva, 
consciousness takes the form, ‘J am this’ ; but thé this is not as clear and 
emphasized as the J. At the next level, that is, of Isvara, consciousness takes 
the form of ‘This is I and the this is more emphasized than the J. And 
at the level of Sadvidya, both the this and the J are equally well. emphasized. 
However, at the levels of these supernals, the this is not impenetrable to the 
I, but thoroughly transparent to it—the this does not overwhelns the J. 

Creation so far is absolutely pure. But there is semi-pure (Suddha- 
fuddha) creation according to both the Saiva and the Vaisnava schools, 
though their accounts of the categories of this creation vary. This inter- 
mediate creation, according to the Paficaratra, consists of kittastha and maya- 
fakti, both of which are the next higher forms of Purusa and Prakrti as 
we find in the Sàikhya. Mayasakti has two bodies: gunamayavapu or the 
body of gunas (attributes) and kalamayavapu or the body of time, which 
latter consists of niyati (rule, law, limit) and kala (time). This time is not 
our gross time but subtle and spiritual or psychological. ‘The same 
creation, according to the Saiva Agamas, has six categories: maya, kala, 
vidya, raga, niyati, and kala (illusiorf, skill or ability, knowledge, attach- 
ment, law, and time). The categories of this intermediate stage are respon- 
sible for binding down the individual Atman to limitations and condi- 
tions ; and from them is born the impure creation of Purusa and Prakrti, 
out of.the unfon of which, again, issue forth what we generally understand 
as mind and the world. 

Mind is not completely opposed to matter, nor is it purely spiritual. 
According to the Vedanta, Samkhya, and Yoga, mind itself is an evolute 
out of an original subtle matter, whatever the ultimate nature of that matter 
may be. The distinction between the subjective and objective poles of our 
éxperience is a distinction within mind. What we generally call matter 
would be a division within the objective pole of our experience. According 
to the Nyaya and Vaisesika, manas is a substance like earth and water. 
According to Buddhism, the higher four skandhas together constitute mind 
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and the mental. In Jainism, which has two kinds of manas, dravyamanas 
and bhavamanas, the former is a substance. Hence in none of the schools 
does ythe difficulty of contact between the substantial and the non- 
' substantial crop up. Parallelism, if it is found at all, can be found not 
between mind and matter, but between senses and their corresponding 
objects. 

Prana and its parts control the functions of the body ; and manas and 
the senses are intimately associated with prüna. That is why yogic teachers 
prescribe control of prāņa in order to control manas. During dream and 
deep sleep, manas leaves the physical body in charge of prüna and enters 
the hita nadis that branch out from the heart. During dréam, the siiksma 
(subtle) body is active; it is not mind without a body but with a subtle 
body that exists in dream, and the objects it works with are made of subtle 
elements. The body of deep sleep is the causal (kürama) body, in which 
antakkarana disappears, though che subtle body is retained in a potential 
form. During the process of transmigration, the physical body is given up 
and. the subtle body moves from one physical body to another. 

Personality is what corresponds to the ego (ahankara) with its 
accumulated experiences of present and past births. "The Upanisads 
give a somewhat mythological account of the original formation of 
the individual. Out of avyakta or avyükrta (called death in the 
Brhadáramyaka) are born the presiding deities (devatas) of mind and 
the senses and their corresponding objects. But these deities want an 
abode (ayatana); and this abode is the human individual, who is the 
medium for the activity of these deities. Stripped of the mythological 
element, this explanation amounts to saying that the forces of manas, senses, 
and their objects work through the individual and become manifest. The 
other such factors are the typal and individual impressions of past experi- 
ences and karmas that become forces in the shape of instincts and disposi- 
tions. The individual or Jiva is a knot (granthi) of all these forces, formed 
in Ardaya (buddhi) ; and liberation consists in dissolving this knot. 

"Though the Buddhists do not accept that Atman would be the residue 
after this dissolution, their view of personality is very similar to the Vedantic 
nàma-rüpa conception. Personality (pudgala) is analysed into skandhas 
(aggregates)—rüpaskandha or the aggregate of matter, vedanaskandha or 
the aggregate of feeling, sarjriaskandha or the aggregate of perceptions, 
samskaraskandha or the aggregate of instincts, impressions, and dispositions, 
and vijfianaskandha or the aggregate of consciousness. When the con- 
stituents of the pudgala are separated, nothing is left, which is the 
state of liberation. 
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THE BMOUMIKAS OR THE STAGES OF REALIZATION 


Buddhist psychology discusses several psychological states which are 
supernormal and which appear while personality is being dissolved. Many 
of these are found in the Yoga philosophy also. These higher stages are. 
reached by a gradual and systematic process of disciplining our mind 
(citta). The difference between these supernal stages and those given by 
the Agamas is that the former are not personified and are divested of 
mythology. ; 

The Yoga says that, when the process of citta is obstructed, Atman, 
which is a pure perceiver (drasr), regains its original nature. Otherwise, 
it identifies itself with its citta. The processes (vrttis) of citta are five: 
knowledge (prama), false knowledge or illusion (Jiparyaya), abstraction, 
imagination, or ambiguity engendered by word (vikalpa),’* sleep (nidra), 
and memory (smrti). True cognition (prama) is of three kinds: perception, 
inference, and verbal knowledge (scriptural testimony). False knowledge 
relates to the five klesas (afflictions) mentioned below. Sleep is that mental 
function in which the mind is overpowered by the tamas (torpor) element 
and there is absence of all external sensory functions. It is still a 
function, because after sleep our memory that we slept well or ill 
would not have been possible without some experience or vrtti. Memory 
is the rising into consciousness of a past experienced object. These 
functions are obstructed by yogic practice and non-attachment to 
worldly objects. When mind is made steady and vrttis are obstructed, 
samadhi is attained. Samadhi is basically of two kinds: samprajriata and 
asamprajfíata. Samprajñāta is that fixed state in which the object focussed 
upon by mind is most clearly cognized. It is of eight kinds: savitarka, 
savicüra, sànanda, and sasmita, and their opposites, nirvitarka, nirvicara, 
nirananda, and nirasmita. They are dueto concentration on more and more 
subtle forms of our being. Savitarka is that fixed state of mind in which the 
distinction between the object concentrated upon and its name subsists. The 
objects of this state are gross while those of savicüra are subtle but. deter- 
minate and are limited by space and time. The object of the next state is 
the antahkarana only ; yet in it a little of rajas and tamas persists. It is full 
of bliss because of the dominance of sativa, the nature of which. is bliss. 
In the fourth state, the object is still the antahkarama ; but in it even 
sattva is suppressed and the mere being of consciousness dominates. ‘The 
asmita of this state is not the same as ahankara ; for the latter is the active 
ego appropriating every experience as its own, but the former is the 
. antahkarana turned inward and aware only of its own being. In the first 

»'For ingtance, the phrase *consciousness of the Atman' gives the meaning of a possessive ; 
but in truth? consciousness dnd Atman are identical for the Yoga. 
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two, the objects fixed upon are the objects of cognitioi ; in the third, it is 
the instrument of cognition ; but in the fourth, the object is the cognizcr 
himself. These three divisions are called grahya-samapatti, grahana- 
samapatti, and grahity-samapatti or grahaka-samapatti. E 

Just as there is Savitarka-samadhé, there is its opposite nirvitarka- 
samüdhi, in which the distinction between knowledge and object is sup- 
pressed, and the object alone shines. Similarly, there is mrvicdra-samadhi, 
Nirananda and nirasmita are the Opposites of sananda and sasmita. These 
two are admitted by Vacaspati but not by Vijfiana Bhiksu. When this 
lower samüdhi is perfected, a peculiar power of knowing (prajfà) called 
rtambhara (full of truth) is attained, which is differerit from the usual 
ways of knowing like" perception, inference, and verbal testimony. 

Asamprajniata-samadhi consists in rejecting every function as not the 
final truth. The arrested functions remain in it only as latent forces. And 
as there is nothing cognized or present before mind in this samadhi, it is 
called nirbija or seedless. Asamprajiiata is of two kinds: bhavapratyaya 
and upayspralyaya. Those who attain the first become higher supernatural 
beings after death and live with subtle bodies for a time, after which they 
are born again; for they do not realize the difference between Purusa 
and Prakrti. But those who attain the second through faith (Sraddha), 
enthusiasm (virya), unforgetfulness (smrti), concentration (samadhi), an 
discrimination (prajñā) attain the highest samprajnata, and through it the 
highest asamprajnata, 

The five klesas (hindrances, difficulties) which are the causes of misery 


to enter various forms of samadhi, ivattains many supernatural powers. The 
different forms of samadhi described above may be called bhümis or stations 


all mental modifications. The line of progression lies through ekagratà, 
in which the rise of new experiences (pratyaya) is checked, and samadhi, in 


including latent tendencies, takes place ; thereafter a direct knowledge of 
the pure self is obtained. 
The Buddhists have a different account of the dhiimis or bħūmikās in 
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the progress of the Spiritual pilgrim. The majority of them accept ten. 

As given by the Dasabhiimika-Sastra, they are pramudità (joyful), vimala 

(pure), prabhakari (brilliant), arcigmati (blazing), sudurjaya (difficult 

.to attain) abhimukhi (face to face), diirangama (far-reaching), acala 

(immovable), sadhumati (good. intelligence), and dharmamegha (cloud of 
dharma).”° 

The apparent difference between the bhümis of the Yoga philosophy 

and those of Buddhism is that while thé former are attained by dhyana 

(meditation) upon the categories of existence, the latter are attained by 

dhyana upon the ethical properties of things. But even for the former, 

moral qualities ar& indispensable preliminaries for yoga practice ; and the 

| latter presumes right knowledge and realization “of the categories of 
| existence. 


WRONG PERCEPTION: HALLUCINATION AND ILLUSION 

As in Western psychology, perceptual errors were classified under the 

three major heads of hallucination, illusion, and dream. Of these illusion 

received the most careful treatment not only psychologically, but also 

epistemologically and even ontologically. In addition to these, disorders 

of the sense-organs which ‘produce defective perception were noticed. 

R Excessive use, disuse, inadequate use, and injudicious use of the sense- 

organs tend to produce disorders of sensation and affect perception. ‘The 

stimulus, the external medium of transmission, the sense-organ, the bodily 

constitution, the mental factor, and the moral equipment might operate 

jointly and severally to produce erroneous perception. Indefiniteness of the 

stimulus is sometimes responsible for producing doubt (sariSaya), as when 

a man is unable to make out whether a distant object is a tree or a man, 

or indeterminate perception (anadhyavésaya) lacking in the apprehension 

| of the exact nature of the object perceived and ending with the bare 

acquaintance with a that without its what. Failure to comprehend the 

nature of a perceived object may also come from inattentiveness and psychic 

blindness, Hyferaesthesia and anaesthesia may also affect the nature of 
perception. 

Positive misapprehension may take the form of hallucination or 
illusion. For the latter the co-operation of the sense-organs is needed, but 
the former owes its origin to the mind alone. Past experiences and latent 
impressions, aided sometimes by the disturbance of the humoral balance 

. 


Mahayana and the Hinayana, and also between the 

* various sub-schools, see Har Dayal, The Bodhisattva Doctrine. See also D. T. Suzuki, 
Quilinfs of Mahayana Buddhism, XII; R. Kimura, 4 Historical Study of the Terms. vse oe 
and Mahayana and the Origin of Mahayana Buddhism, pp. 133 f. Similarly, tl Jains have 
their fourteen stages of excellence (gunasthanakas). 
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in the body, attain sensory vividness under the stress*of a strong emotion 
or due to mental preoccupation with an idea or on account of the opera- 
tion of the moral factor (adrsta). 


Illusion, in which both presentative and representative factors operate, , 


may be due to (i) the ambiguous or indistinct nature of the stimulus 
itself, as when one sees silver in an oyster-shell, or water in desert sand, 
or a snake in a rope, or a city (gandharva-nagara) in the sky due to clouds, 
(ii) defect in the medium, as when in the dark one thing is mistaken for 
another, (iii) physiological disturbance in the sense-organ or the bodily 
system, as when excess of bile makes sugar taste bitter, jaundice makes a 
white thing yellow, and pressure on one eye-ball dislocates binocular vision 
and gives a double image of the moon, (iv) mental disturbance, as when 
habit, expectation, emotion, etc. prompt us to interpret a stimulus wrongly, 
and drowsiness and inattention lead to erroneous perception. ‘To these 
may be added illusions due to movement which include physical and 
physiological factors and also magic (indrajala) and other types of suggestion. 
The nature of the illusion sometimes depends upon the moral factor, the 
same situation causing different illusions to different persons according to 
their merit, i 

The most controversial issues were raised round the problem of 
illusion, specially the rôle played by recollection in its origination. The 
relation between the presentative and the representative factor was 
differently viewed by the different systems, giving rise.to the various 
theories of illusion. These are akhyāti (either non-apprehension of an 
object, i.e. mistaking a hallucination for an illusion, or smrtipramosa, failure 
to distinguish the presentative and the representative element), asal-khyati 
(mistaking a non-existent thing as existent), atma-khyati (projecting a 
mental state into the external world), anirvacaniya-khyati (mistaking an 
undefinable entity for a real thing), alaukika-khyati (mistaking an extra- 
ordinary presentation as a real percept), sat-khyati (objective error in which 
for the time being something real corresponding to the illusion is presented 
to the mind), sadasat-khyati (apprehension which is partly real and partly 
unreal, the that being real and the what unreal), and anyatha-khyati or 
viparita-khyati (mistaking the represented element for the presented due 
to common traits between the two). Some of these are closely related, but 
others are radically different ; and each theory has its own philosophical 
background. 


DREAMS 


Dreams are due to impressions left by experiences of our waking life. 
But one is not conscious of the impressions as impressions ; hence dreams 
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are different from nsemory. In a dream, one is in one's linigasarira (subtle 
body) and one's world is made up of subtle elements. 

In the transition from wakefulness to dream, the physical body is left 
in charge of pafina or vital force ; and manas and other mental functibns 
are withdrawn and used in drgams« Higher than manas is vijñāna, which 
works in both the waking and dream states. During deep sleep also, the 
physical body is Jeft in charge of prana ; but manas and the senses are with- 
drawn into vijñāna ; and vijfíana itself, fn a germinal state, enters avidya 
(ignorance), which is, for the Upanisads, a positive entity, psychical and meta- 
physical. This is the kāraņaśarīra or causal body. In dreams the vasanas or 
samsküras work aedynamic universals or forces producing experiences split 
up into subject and objects. The world of dreams is different from that 
of the waking consciousness, and the two are utterly unconnected. ‘The 
dream time cannot be measured in terms of the time of the waking con- 
sciousness ; during dream, in what we call an hour according to the latter 
time, we might have telescoped events that take years of waking conscious- 
ness. The standards of measurement in dream must therefore be different. 

One important point in this theory of dreams is the doctrine of the 
causal body (kāraņaśarīra). It is the unconscious and unmanifest state of 
the individual and his world. It is the microcosmic avyakta. It is 
prajfà (intelligence)—prajiia is the name of Atman in deep sleep—but 
with all the forces that make up the individual’s world lying latent. 
Pragastapada (IX.2.7-9) refers to somatogenic and psychogenic dreams as 
depending respectively upon obscure organic stimulation and past imipres- 
sions reviving veridically the image of an object even in the absence of the 
operation of the sense-organs. The character of the dream images depends 
upon the predominating humoral constituent—wind (vayu), bile (pitta), 
or phlegm (kapha) ; upon the dominant,thought, emotion, and attitude just 
before sleep ; and upon merit (dharma) and demerit (adharma). He also 
refers to dream within dream. 

The Vedantins say that the senses are collected in manas which alone 
functions in a,dream and creates out of the impressions of past percepts 
as-if-external objects. Atman then resides in the subtle body (liigasarzra). 
The objects perceived therefore are made of subtle elements. Also the 
place, time, cause, and manner of refutation of dreams are totally different 
from these’ of waking consciousness. 

Discussion about dreams is recent in Buddhistic literature. But 
the Buddhists have not made use‘of the difference between the gross 
and the subtle forms of our body. So, though they recognize that we 
see all the sense objects, they say all take the form of vision only and hence 
bs only the mind but not the senses can be operative in dreams. 
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There are four classes of dreams: (1) dreams «lue to organic and 
muscular disturbances, (2) recurrence of earlier dreams and dreams due to 
previous experiences, (3) dreams due to suggestions from spiritualistic 
agents, and (4) prophetic dreams. The first two do not correspond to facts. 
Prophetic dreams, the Buddhists say, ave always true. The third class may 
be true or false according as the spiritualistic agent sends a true or false 
message. According to the Buddhists, all dream except the arhants who 
belong to the highest class and whose minds do not suffer from viparyaya 
(hallucination). Nagasena says that a dream is neither sleep nor waking, 
but occurs in the transitional state. Is a dream thought or dream act moral 
(kuSala), immoral (akuSala), or unmoral (avyakta)? De dreams produce 
effects? These two questions are answered together. Now, in a dream 
volitional control is suspended, and the monk is absolved from sins com- 
mitted in dreams. Further, it is said that the power of will in dreams is not 
strong enough to produce rebirth ; but if strengthened by earlier experi- 
ences, it may have after-effects in this very life. Prasastapada also believes 
that dream experiences, though not original, may leave impressions 
(sariskaras) behind. 


PSYCHOLOGICAL ASPECTS OF PRAMANAS 

Pramdanas or valid forms of knowledge, accepted by the schools, though 
of much more logical interest, have their psychological aspects as well. 
Generally, more attention is given to the psychological aspect of per- 
ception than to that of the other forms. The Naiyayikas admit inference 
(anumana), analogy (upamana), and verbal cognition or authority (sabda) 
in addition to perception (pratyaksa) as sources of knowledge. 

Aristotle divided inference into three steps. Some of the Indian 
schools like the Advaita and the Mimarnsa do the same. But the Naiyayikas 
contend that it has five steps. Their classical example is: 2 


The mountain has fire ; 

Because of smoke ; 

Wherever there is smoke there is fire, as in the kitchen 2 
The mountain has smoke implying fire ; 

Therefore the mountain has fire. 


Logically, the first three steps are enough and the other two are redundant. 
But the Naiyayikas say that, unless it is known that the smoke in the 
mountain implies fire, it would not be possible to make the judgement, 
‘The mountain has fire’. That is, besides asserting the major and minor 
premises separately, they should be asserted conjointly also. i 
The Naiyāyikas solve the problem of induction psychologically and 
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avoid the insoluble problems of the unity of nature, its universality, and 
its uniformity. They admit that the major premise is not obtained by 
exhausting all the instances. But, unlike the Buddhists who hold that 
each thing hag its own unique character (svalakşaņa), they believe “in 
concépts or general ideas and classes (jati) based on resemblance or 
essential similarity. According to them, there are two kinds of contact 
with the objects, of perception, ordinary and extraordinary; the latter 
is again of three kinds, séma@nyalaksana or contact with the universal, 
jfiünalaksama or contact with a cognition, and yogaja or supernatural (yogic 
or extra-sensory). When the eye first comes into contact with smoke and 
fire in a particular place, then simultaneously dhümatva (smokeness) and 
vahnitva (fireness) are also contacted. Through the tontact with these two 
universals all instances of smoke and all instances of fire become objects 
of knowledge, and the major premise, asserting their connection, is 
cognized. Through jfanalaksana contact, an attribute associated with 
another attriBute directly cognized is known. When I see a red rose 
with the eye, the cognition of its sweet smell also arises, because that 
particular smell is associated with that colour. Thus though the object 
directly perceived is a ‘red rose’, the percept can be of the form of a 
‘sweet red rose’. Yogaja pratyaksa is of two kinds, yukta and yufijana 
(eternal and temporary). Through, this contact, the yogin can perceive 
objects, far, hidden, and subtle, and also objects of the past and the future. 
The first gives a constant knowledge of all things at all times, but the 
second can give the same knowledge only with some effort. 

Some schools like the Sarnkhya treat analogy as a process of inference, 
but the Naiyayikas contend that it is a distinct form of obtaining knowledge 
(pramama). Similarity itself, without leading to definite formulation of a 
syllogism, gives rise to a new judgement. The controversy on this point is 
similar to the one whether recognition is judgement or inference. 

The problem of verbal knowledge has more of psychological interest 
than inference or analogy. Naturally, in order to understand a sentence 
uttered by another, one must have knowledge of the word, of the object 
denoted by the word, and of the fact that the word means the object. The 
Naiyayikas say that each dying sound leaves an impression, which is con- 
nected by mind with the sound of the last part of the word, and the word 
as a whole is thereby grasped. But Mimarhsakas generally maintain that 
no part of a word or sentence by itself or along with the rest, can produce 
the whole meaning of a word or sentence, which is a unity. So this school 
says that over and above these sounds, there is what it calls sphota, the 

„essence of the sound of the word (or sentence) as a whole, which, brought 
up into consciousness by the different sourds of the word (or words of the 
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sentence), produces the cognition of what is meant by the word (or sentence) 
as a whole. 

The Naiyayikas say that ordinary (laukika) contact is of six kinds: in 
thé cognition of substance, it is simple contact with substance (sariyoga); 
in the cognition of entities like qualities, it is of the form of contact-cum- 
inherence (sartyukta-samavaya) ; in the cognition of entities that subsist in 
such entities, it is contact-cum-inherence-cum-inherence (sarityukta-samaveta- 
samavaya) ; sound is contacted 'only through inherence (samavüya), for 
ākāśa (ether) in which sound inheres cannot be contacted by the ear 
and is contacted through inherence-cum-inherence (samaveta-samavaya) ; 
the relation of inherence itself is contacted as only an atttibute (visesanatà) ; 
and absence is likewise contacted through visesanata (the relation of being 
an attribute), when the idea, 'Had it been there it would have been 
perceived', is applicable. A 

These forms of sannikarsa (contact) of senses with objects are rejected 
by some schools, like the Advaita, as fanciful. First, how can there be 
contact with absence? For instance, there can be contact between the eye 
and the table; but there can be no contact between the eye and the 
absence of the pen on the table, for contact is possible only between positive 
entities. Samavaya, again, is the relation that obtains between a substance 
and its quality, the individual and its universal, and so forth. But to say that 
colour, for instance, is contacted in one wzy and the relation between 
colour and substance in another is to introduce differences for which there 
is no justification. 

Do all the senses go out to contact the objects?—is an interesting 
question. The Nyàya, Vaisesika, Samkhya, and Mimarisa think that all 
the sense-organs go out to the object, contact it, and then produce 
cognition." Accordingly, the physical eye, with which we sec and which 
cannot leave the body in order to touch its objects, is not the visual sense 
proper, which is invisible to the naked eye. But the Jaina school makes 
an exception in the case of the eye and also in the case of manas, which 
is not, of course, a sense-organ for them. "The Buddhists treat the eye and 
the ear also as not going out to contact objects. They are aprapyakarins. 

There are some among the Buddhists who treat the whole body as 
one sense-organ ; some, again, among them treat only manas as such, and 
some others only touch (sparía) as the sense-organ and say that eye, ear, 
etc. are differentiations of the sarne. 


The Jaina philosophers distinguish between beings with five señses 


?' They are called prapyakarins (those who work aft eaghi jec3 Sinha, 
Indian Psychology, p ak de. pp- b ff. mete eee = tie: See Simo 
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(eye, ear, nose, ta$te, and touch), with four senses (ear, nose, taste, and 
touch) with three senses (nose, taste, and touch),..with two senses (taste 
and touch), and with one sense (touch)? They divide senses, as they do 


manas, into &wo kinds, dravyendriyas (physical senses) and bhavendriyas. 


(mental or spiritual senses). The latter are obviously subtle.” The 
Naiyayikas, of course, would say that the former are the real indriyas. 

The correlativity of sense-organs and the corresponding objects has 
also been referred to ; eye and fire (sun, light), ear and ākāśa (ether), touch 
and air (vayu), taste and water, smell and earth, are, in each case, two 
poles, as it were, of the same entity, which is personified as a devata (deity) 
in the Upanisad’. ‘The Mimarhsakas maintain that it is not akasa (ether) 
but diś (space) that is correlated to the ear. It should, however, be said 
that the Upanisads contain both the views. 

We have referred to the Naiyayika view that sense-organs cannot 
produce cognitions simultaneously. For senses can do nothing without 
the co-operation of manas; and manas, being an anu (atomic), cannot be 
at the service of all the senses at once. The Jains therefore céntend that 
the omniscience of the sages cannot be a property of the atomic manas, 
but must be a quality of the self. 

Reference need only be made to the stages of indeterminate and deter- 
minate perception recognized by most schools and the stages of avagraha 
_(outlinear grasp) īhā (disctimination), avaya (judgement), and dharana@ 
(retention) of the Jains. 


RASA OR AESTHETIC PLEASURE 


A psychological theory that is a peculiarly Indian contribution is that 
of rasa; which is very often, though wrongly, translated as sentiment. Rasa 
is aesthetic pleasure, which is said to ‘be akin to the sublime bliss of God- 
realization (Brahmasvada-sahodara). The Upanisads say that the nature 
of Brahman is ànanda (bliss). But according to the Samkhya, Yoga, Nyaya, 
and Vaisesika, the nature of Atman by itself is not ünanda. For the latter 
two, iteis not*even consciousness. The first two schools attribute rasa or 
ünanda to buddhi, and say that it is a sattvika form of buddhi. And as 
buddhi is the principle of illumination, rasa or ànanda becomes a form of 
consciousness or knowledge (jñāna). But for the other two schools, buddhi 
is not a substantive entity but an adventitious attribute of Atman, appear- 
ing when manas comes into contact with it. Like buddhi, pleasure (sukha) 
also is an adventitious attribute. 


22 Tattvürthüdhigama-Sütra, II. 10-14. 
33 Ibid., II. 16. 
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The writers on alankara (rhetoric, poetics) follow the Upanisadic view 
generally, and say that rasa is one and is Brahman. But it can take 
different forms, which are usually accepted as nine, corresponding to nine 
bhavas (emotions or sentiments). Bhavas are of two kinds, sthayibhavas or 
stable bhavas and sancaribhavas or unstable bhavas. It is the former that 
can become rasas.. They are śrůgāra (love), vira (heroism), karuna (pity), 
adbhuta (wonder), hasya (laughter), bhayanaka (dread), bibhatsa. (disgust), 
raudra (fury), and santa (quiet or peace). At their base lie the corresponding 
dominant feelings of rati (sexual craving), utsüha (energy), Soka (sorrow), 
vismaya (astonishment), hāsa (mirth), bhaya (fear) jugupsā (aversion), 
krodha (anger), and nirveda (self-disparagement), which must be assisted by 
favourable excitants (vibhava), both essential (alambana) and enhancing 
(uddipana) by reinforcing ensuants (anubhava), namely, voluntary and 
involuntary (sattvikabhava) expressions and also by certain accessaries or 
subordinate feelings (vyabhicaribhava or saficaribhava) which follow in the 
wake of the dominant sentiments and diversify the same. 

Sthayibhava as such is not rasa. It should be made sweet or pleasant 
(Gnivamanarh svadutvam) by a number of accessaries, some of which are 


saficeribhavas. Bhüvas may be based upon instincts, and some of them 


are sentiments and combinations of instincts. But an instinct is not 
reflective, whereas a bhava is reflective (hrdayavasthavedaka), and rasa is 
much more so. It is even said that all cannot have these rasas ; they are 
experienced only by men of taste. However, both the stháyi- and the 
saficari-bhàvas are common to all humanity. 

Besides a description of the various rasas, there are elaborate discussions 
about their mutual congruence and conflict, which must be taken note of 
when presenting them in a drama. They have been given different colours 
in consonance with their respective natures. Thus the furious, the terrible, 
the comic, the erotic, the pathetic, the horrible, the marvellous, and the 
heroic are supposed to be red, black, white, dark, grey, dark blue, orange, 
and yellow respectively, and they are even credited with presiding deities, 
who are Rudra, Kala Pramatha, Visnu, Yama, Mahakala, Brahma, and 
Indra respectively, and when the quietistic is added to the list, it is invested 
with jasmine as the colour and Narayana as the presiding deity. 

The relation of rasa to Atman is differently understood by different 
systems. The chief writers on rasa themselves accept the Advaita theory. 
The bhavas are different forms (prapañca) of buddhi; and the rasas 
therefore are also forms of buddhi. When a particular bhava of buddhi 
is made sattvika, the original rasa of Brahman is reflected into it, and the 
bhava becomes a rasa. Thus all rasas are forms of the original “rasa. 
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But aesthetic delight is only one species of pleasurable feeling. More 
fundamental is the general problem of pleasure (sukha) and pain (duhkha) 
which are responsible for swaying our will positively (icchā) and negatively 
(dvesa) respectively. Acute analysis of the feelings of pleasure and pain, 
together with the conditions, both phenomenal and non-phenomenal (e.g. 
moral), responsible for the same, is to be found in many systems. Pleasure 
(sukha), happiness (priti), and bliss (@nanda) may be supposed to form an 
ascending series. Naturally the question of a neutral feeling which charac- 
terizes the state of dispassion or indifference (vairagya), so necessary for 
attaining the highest condition of the mind or soul, crops up in most of 
the systems, as the essential condition of release is supposed to be tran- 
scendence of all duality (dvandva) and the attainment of an impassivity or 
serenity that goes beyond all sense of pleasure and pain and their effects, 
desire or attraction, and ayersion or repulsion. The question whether 
pleasure or pain is the positive feeling is also discussed in connection with 
the nature of salvation, and except in Advaita: Vedanta and some theistic 
systems, where bliss (amanda) is regarded as characterizing the released 
soul, cessation of pain (dukkha-nivrtti) is laid down as the ultimate 
objective of spiritual endeavour. ‘The basic impulses that lead to actions 
have also been classified, though the primary intention is in most cases to 
relate them to merit and demerit. Being mainly intellectualistic in out- 
look, practically every system traces the feeling life to some kind of obscu- 
ration of the intellect —moha (thoughtlessness or delusion), avidya (false 
knowledge), ajñāna (ignorance), aviveka (non-discrimination)—and. the 
trinity of raga (attraction), dvesa (aversion), and moha (delusion) figure in 
both heterodox and orthodox systems as the cause of the empirical life 
with its divergent sympathies and aptipathies. Variants of these basic 
feelings in accordance with the objects towards which they are directed 
have been carefully laid down, as for instance, different types of posi- 
tive desires like kama (in the narrow sense, sex craving and in the 
wider sense, any longing for pleasure here or hereafter), abhilasa (desire 
for food and drink), raga (recurrent passion or attachment of any 
kind), bhava (concealed desire), and cikirsa or desire for specific types of 
action (knowing, hearing, seeing, taking, etc) They may relate to the 
benefit of the self or to that of others. Similar classifications of aversions 
and delusions with their various modified forms are also to be found. 
Lower feelings which tend to disturb mental peace or social relation, like 
anger, rashness, meanness, ünbecoming fear, impatience, intolerance, pride, 
arrogance, jealousy, envy, malice, revengefulness, cruelty, greed, deceitful- 
ness, etc.,eare carefully, listed and distinguished. Higher feelings are those 
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connected with spiritual elevation, e.g. contentment, pgace, magnanimity, 
loving-kindness, humility, honesty, etc., and those proceeding from an 
enlightened interest in the well-being of fellow-creatures, which are classified 
under the four forms—maitri (friendliness towards all), karuna (compassion 
at the misfortune of others), mudita (joy at the prosperity of others), and 
‘upeksa (indifference to, or non-emphasis on, the lapses of others). Devotion 
(bhakti) as representing the highest type of sentiment yeceives careful 
analysis specially on its expressive'side (/aksana). It goes without saying 
that the helps and hindrances to various types of emotion are brought out 
with meticulous care and the control of the emotional life is systematically 
taught in the various philosophies as a necessary training for attaining 
higher reaches of spiritwality. Here, as in the psychology of cognition, the 
ultimate motive of spiritual exaltation is never lost sight of, and therefore 
feelings are assessed on the grounds of their moral and spiritual value. The 
nearest secular classification is to be found only in alankara (aesthetic) 
literature, where not only are the sentiments classified but even a genetic 
explanation is sometimes attempted, namely,-whether any particular feel- 
ing like eros (śrůgāra) or pathos (karuna) is at the root of the others. 


SPRINGS OF ACTION 

‘Springs of action’ is one of the topics in which Indian psychology was 
deeply interested. These springs are treated not only as the cause of 
action in this life, but also as the cause of life itself. 

Besides the urges from behind our personality, there are four ideals 
of life which prompt man to act. They are dharma (duty), artha (wealth), 
kama (desire), and moksa (liberation). These ideals are accepted by all 
schools. > 

Nirvana or $ünya of the Buddhists and Atman of the other schools 
are pure by nature and do not contain activity or its roots in themselves. 
So avidya (ignorance) is the first root cause of our actions. For the 
Buddhists, it is the first of the twelve-linked chain of causation. Kleías or ` 
impurities or pain-givers are five in number: avidya (igncrance), asmita 
(self-feeling), raga (attachment), dvesa (hate), and abhinivesa (desire to 
continue to be what one is). These five klesas, according to Pataíijali, are 
the root causes of all good and bad actions, and together form karmasaya or 
the repository of karma." ` 
.. Karmāśaya corresponds to ālaya or ālayavijñāna of the Buddhists. 
Alaya means a storehouse ; it is the storehouse of all the latent forces 
(vāsanās, sariskaras) some of which becomé kinetic. The group of 


“ Yoga-Sütra, II. 15. ` A 
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kinetic forces is called pravrttivijiana. The concept of apürva or adrsta 
(unseen), developed by the Mimarhsakas and accepted by other orthodox 
schools, performs a function similar to that of Glaya and karmé®aya. 
Actions performed now duly produce their effects afterwards. But no 
causal relation can be established without temporal contiguity between 
cause and effect. So the Mimiarnsakas maintain that actions performed 
remain in a latent unseen state till they produce their effects. In some 
form or other, the rest of the Indian schools accept this view. ‘Thus what 
are called samskaras would be of two kinds, vasanürüpa (of the nature 
of dispositions) and dharmadharmarüpa (of the nature of merit and 
demerit). Thus the ālaya of the Buddhists, the karanasarira of the 
Vedantins, the karmasaya of the Yoga and the'Samkhya, the apürva and 
adrsta of the Mimarhsakas and the Naiyayikas play a common rôle, namely, 
of being the reservoir of the latent forces (vasands etc.) that burst out into 
activity wher the occasion comes. 

The Saiva Agamas give six super-individual forces which are to account 
for our activity in this world. ‘They are called kañcukas (sheaths) that 
introduce limitation into the infinitude of Atman. They are maya 
(illusion), kala (skill), vidya (knowledge), raga (attachment), niyati (law), 
and hala (time). Buddhist psychology mentions four dsavas (intoxicants, 
impurities) which make a man go wrong as if he is drunk. They are 
sensuality (kamasauva), becoming (bhavasava, rebirth), wrong views (drstya- 
sava), and ignorance (avidya)2® In Jaina philosophy we come across 
the concept of üsrava which comes very near to that of vrtti in the 
Yoga. Asravas are the channels through which karma flows into the Jiva 
(Atman) and binds him. 

"Though a big part of voluntary action is connected with the obeying 
of scriptural injunctions, performance of appointed duties, and the 
cultivation of spiritual disciplines, subtle analysis of conation occurs in 
many systems of philosophy. Jainism gives the longest list of actions that 
men perform to their moral elevation or undoing, but it is in the Nyaya- 
Vaiśeşika and Yoga systems that we get the most elaborate analysis of the 
springs of action: As is expected, the distinction between voluntary and 
involuntary action is drawn in order to indicate the limits of moral 
responsibility. Volitional acts have reference to the memory of past 
experiences of pleasure and pain ds also to the idea of attaining a future 
state which brings about pleasure or avoids pain or gets rid of both. ‘The 
ofigin and effect of habit (abhyāsa) and latent impression (vasana) are 


"For further explanation of the terms, sce Rhys Davids, Buddhist Manual of Psycho- 
logical Ethi&s, pp. 268, 269, and Aung and Rhys Davids, Compendium of Philosophy, 


pp. 170, 171. 
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discussed, the latter in great detail, and the procedure for annulling or 
counteracting undesirable unconscious tendencies is laid down. The 
method of using the body as an aid to attention and concentration was 
carefully worked out, and in later yoga practices even the ‘control of the 
autonomic system was achieved. The psychology of habit was extended to 
include not only the creation of latent traces (sariiskaras) responsible for the 
revival of past acts and thoughts later in life, but also the Specific instincts 
of each species as determined by the present bodily structure. The 
re-embodied soul, in its previous births, must have assumed many animal 
forms and acquired different characteristic habits, but it must revive only 
those habits of past liyas which are useful in the present "bodily form, eg. 
the instinct of eating grass when embodied as a cow and of flesh when 
a tiger. 

It was accepted as a cardinal tenet that, in spite of the limitations 
imposed according to the law of Karma by the residual impressions of past 
lives, the will was free to choose between alternative modes of action by 
proper deliberation and decision (sankalpa) and a consciousness of freedom 
accompanied every deliberate act. A voluntary action involves not only 
a desire to attain a foreseen objective, positive or negative, but also a belief 
that it is achievable under existing conditions through personal effort, thus 
converting a mere wish into a motive; the adoption of necessary bodily 
movements to bring about the desired changé and the discharge of energy - 
to produce the desired effect successively follow the impulse generated by 
the two mental factors mentioned above. The object aimed at may be 
either some objective good, whether rightly or wrongly conceived to be 
such, or some better condition of the self, whether that be pleasure or 
happiness or absence of pain or complete apathy. Moral and scripturally 
ordained actions involve in addition a sense of obligatoriness or imperative 
that they must be performed by the agent himself in the interest of 
personal righteousness (dharma), but a sense of duty does not compel the 
will and so violation of ordained actions always remains a possibility. There 
is no belief in predestination nor, except as a devotional exaggeration, any 
idea that God uses the human will as a mere tool for the realization of 
His own purposes and absolves finite beings from the moral responsibilities 
of their actions. This remark applies to both prescriptions (vidhi) and 
prohibitions (nisedha) so that both propulsion (pravytti) and repulsion 
(nivrtti) are under the agent's control. 

The nature of the deterrents that check volitional acts and the mode 
of overcoming them were also discussed in some detail. A similar analysis 
of the different types of promptings or suggestions that lead to action was 
also made. It was acknowledged that no moral responsibility attached to 
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acts dreamt to hae been done by the person dreaming. The wise advice 
is also given that dharma is not to be preached to a person whose will power 
is temporarily at .a low ebb, namely, one who is drunk, agitated, mad, 
tired, angry, hungry, in haste, in fear, or under the influence of an over- * 
powering passion like greed or lust or some such inordinate desire. As usual, 
both empirical and transcendental elements entered into the motives of 
moral action, and the problem of disinterested action and dedicated life 
cropped up in connection with religious conduct in the theistic literature, 
e.g. the Bhagavad-Gità. Different types of solemn vows (Sapatha, pratijiia, 
divya, vrata, pranidhana, etc.) indicated the deliberate adoption of certain 
abiding will atfitudes regulating the conational life in both secular and 
sacred matters, the abandonment of which entailed spiritual degradation. 
It will thus be evident that Indian psychology tried to tackle most 
of the problems of mental life with which we are familiar in modern 
psychological literature of the West. The psychology of thinking received 
the greatest attention and some of the subtle distinctions drawn in 
Buddhism, Jainism, and Brahmanism will still repay careful attention. 
The psychology of feeling was comparatively less developed in philosophical 
literature, though the defect was partially made good in the aesthetic 


‘literature. The psychology of willing, however, was fairly well developed 


in the interest of morality and religion which dominated every philosophical 
system of India. In the Ayurvedic (medical) literature is to be found a 
description of the physiological-system as then known, the tradition having 
come down from the times of the Atharva-Veda, and this is repeated in 
the Tantra and later Yoga literature. Naturally, it is in the medical 
literature that we come across a description of the actiology, symptoms, 
and freatment of the various types of mental diseases, generally 
classified under the two major head§ of insanity (unmada) and epilepsy 
(apasmara). 
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IMMENSITY OF THE PROBLEM 

UMAN nature, in its richness and variety, in its heights and in its 

depths, in its psycho-physical' expansion or what may be called, its 
horizontal plane, and in its spiritual transcendence along its vertical plane, 
is at once an attractive and a baffling study. In the language of Aldous 
Huxley it is too vast a territory to be exhaustibly explored. Within this 
human continent we encounter on the psychical plane all those infinite 
varieties from the idiot to the genius, from the sneak to the braggart, from 
the cruel to the kind, from the communicative to the reserved, from the 
lustful to the continent, from the abnormal to the supernormal. On the 
physical plane, too, we are baffled by all manner of bodily constitution, 
from the big-boned, fat, and rounded to the small-boned, lean, and delicate. 
And when these physical varieties and psychical diversities are permuted 
and combined the enormity of the problem increases beyond com prehension. 
Further, if we include, as we should, the element of spirituality in man's 
total constitution, the spiritual coefficient of his body-mind constitution, 
then the problem acquires a still greater complexity. 

In the West in earlier times medical men undertook to study human 
nature in terms of two main habits—the phthisic and the apoplectic ; or in 
terms of the four humours—blood, phlegm, black bile, and yellow bile, 
answering to the Indian medical classification of men according to the pre- 
ponderance of vayu (wind), pitta (bile), and kapha (phlegm), or in térms of 
the four qualities of hot, cold, moist, and dry. We have also the nineteenth 
and twentieth century classifications, e.g. of Paolo Mantegazza and his prede- 
cessors, based on the physiognomy of the human face, yielding variable 
data for anthropology ; the psychological dichotomy of human nature into 
the introvert and the extrovert introduced by Dr. C. G. Jung; and the 
psycho-ohysical classification proposed by Dr. Kretschmer in his work 
Physique and Character and the very comprehensive scheme worked out 
by Dr. W. Sheldon in his two volumes, The Varieties of Human Physique 
and The Varieties of Temperament. À 

Psychology that confines itself to the study of man's mental constitution 
and considers him in the exclusive terms of his sensibility and intellect in 
abstraction from his aesthetic, moral, and religious ideals and aspirations 
has proved itself inadequate. Further, a closer study of human nature 


reveals that structural and humoral influences, considered in their purely 
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biological context ard out of relation to mental influences, present many 
lacunae. 

It seems further that there are two distinguishable aspects of hu: 
nature. One is«he aspect of uniqueness that makes every man to be himself 
and nobody else ; and the othez is the aspect of commonness and sharability 
which supplies the basis of classification for the sciences. But human nature 
in itself is an integral whole in which these two aspects act and react upon 
each other. The aspect of uniqueness seéms to be as yet beyond analysis ; 
and this is why scientists are ultimately baffled in their attempts at classi- 
fication. But science, committed to classifications, must make them cn 
pain of failure or*inadequacy. We know only too well, however, how ill 
fares the psychology:of education in the matter of mental tests and educa- 
tion of children; how inadequate is the Freudian scheme of the uncon- 
scious and the preconscious and the conscious to cope with all the phe- 
nomena of the normal, the abnormal, and the supernormal mind. 

Human personality lies deeper than what the empirical sciences have 
penetrated. . This unfathomed deep of human personality should therefore 
be sought in the metaphysical background, without which all our accounts 
will furnish only a truncated cone of the whole integrated phenomenon 
that is human nature. All empirical or scientific study, the study of man 
not excluded, proceeds on the assumption of pragmatic necessity, which 
inevitably makes the results of their investigation fall into water-tight com- 
partments. The symbolic representations they lead to always stand in need 
of a reference to a world of reality, and this only can complete the circuit 
of human knowledge that longs to transcend the limitations of the pragmatic 
level. Ancient Indian thinkers are characteristically synthetic in their 
views afid always alive to the futility of purely empirical investigation, 
excluding all reference to the larger whele of reality without which knowl- 
édge yields only half-truths. They do not deny altogether the pragmatic 
importance of the scientific level of experience, but they do not make a 
fetish of scientific knowledge. The phenomenal and the real, they believe, 
imply each other, because they involve each other. 


ORIGIN AND DEVELOPMENT OF PERSONALITY 


According to the Indian conception, human personality is not the 
accidental offshoot of an unconscious evolving nature, appearing at the end 
of a’ process as a historical episode, but has its root, like every other thing, 
in the being of an absolute, self-existent Consciousness. The supreme 
Reality, free from all activity, manifestation, and mutation, is a principle 

«of absolute identity without dynamism and differentiation. But the universe, 
in its aspect of many, is«a field of manifestation, activity, and differentiation 
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for the One. The universe is not out of relation to the Absolute. Hence 
dynamic differentiation, necessary for the manifold universe, must break 
through the absolute concentration of this primordial self-existent principle. 
This dynamic differentiation is due to Maya or nature. But? Maya or nature : 
is not always conceived as blind and unconscious. It is regarded as a 
conscious force of this absolute self-existence itself. It is the atmasakti or 
the conscious creative force of the Atman, the Absolute. This conscious 
force of nature or Prakrti creates modes and relates them to the Atman, 
which now becomes immanent as against its primordial absolute self-exist- 
ence. All these modifications of the Gtmasakti are the real matrices of all 
plurality and individuality ; but they do not mean any subjection of the 
Atman to the atmasakti, which is none other than the Atman. If this subjec- 
tion means anything, it is only apparent and not real. From the point of 
view of pragmatic truth, the self of man appears as a distinct entity, among 
such other distinct entities, with original freedom and consciousness of its 
own. But when this pragmatic truth is made into an absolute truth, the 
result ofthis tendency of human thought is the development of a realistic 
and scientific attitude with pluralism as its corollary. 

In the Samkhya system of philosophy an over-emphasis on this prag- 
matic view of the relation between the Atman and Maya is clearly noticeable. 
In it the Maya of the Upanisadic tradition, where it was a conscious 
universal force of Atman, is metamorphosed into an unconscious universal 
reality, and its creative agency is not only retained but made absolute. The 
unconscious Prakrti now performs all the activities necessary for the 
creation of all things, physical, biological, and conscious, with their 
varieties of qualities and function. The universal, self-conscious principle 
of Atman is finitized, and becomes plural or many ; and each uhit is an 
independent centre of personality, a Purusa. From this pragmatic or 
empirical angle the Purusa is the finitized complex of body and mind ; it 
is the doer and the enjoyer and the cognizer. The spiritual transcendence, 
freedom, and unity of the original absolute Atman is necessarily thrown 
into the background and Purusas become the de facto empitical creations of 
the despiritualized Prakrti, which is conceived as constituted of sattva, rajas, 
and tamas that, in their mutual relation and in varying preponderance 
of the one over the other two, determine the structures, qualities, and 
functions of all existents—physical, biotic, and psychical. The human 
individual is no exception to this general law of the creative operation of 
Prakrti. His bodily make-up, his pleasure and pain, his action and cogni- 
tion, desire and temperament, with all their variations of love, hate, and 
love-hate are what they are owing to these essences of Prakrti in‘ their 

1 Svetasvatara U., IV.10. r * 
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varying but univerfal operations. Thus the self of man has its root in 
the being of the absolute self-conscious Reality, but grows into an empirical 
finitized conscious centre with its physical, biotic, and mental components, 
with its varietfes of form, relation, and reaction, under the differentiating 
dynamic force of the supposedly uriconscious Prakrti. 

Another metaphysical force that is conceived, in Indian systems of 
thought in genefal, to contribute to the empirical make-up of the personal 
self is the law of Karma or the inescapable law of moral action. Every being, 
living and conscious, is determined in its origin, career, and destiny by 
this inevitable law. As the Svetasvatara Upanisad has it, the self of man is 
an infinitesimal ‘manifestation of the infinite self-conscious Reality; it is 
originally undifferentiated into sex and varieties of bodily dimensions, 
sthüla and siiksma (stout and slender), or into bodily and mental qualities 
and tendencies ; it develops sexual, morphological, and psychical differences 
under the force of karma? Even birth, parentage, longevity, and course of 
life are not accidental, but are determined according to this universal law 
of Karma. The biological units or genes as the determinants of the indi- 
viduality of man thus become only a link in the whole chain of causes and 
effects started into operation by karma. Thus karma, coupled with the 
triplicate constituents of Prakrti, is responsible for the phenomenon of 
individuality and its empirical relations with its environment. 

The Yogavasistha, in conformity with the Sarikhya metaphysics, lays 
down that the core of human personality is citta? whose real pivot is desire.‘ 
The importance of desire (vàsana) as the svarupa (real nature) of citta has 
its Vedic corroboration, as we are told there that kama (desire) existed from 
the first as the very seed of manas. The same pivotal character of activity 
is emphasized in the Samkhya scheme of evolution where the intellect 
(buddhi) evolves into ego (ahankara) ih which rajas predominates, and this 
leads later to subject-object differentiation. The desire of the individual 
then directs the intellect to know its object and translate that knowledge 
into action. In modern psychological expression desire is the will-toJive 
in its “two fotms, namely, willto-multiply and will-to-power. The will- 
to-live is thus the wider energy and gives rise to its narrower manifesta- 
tion, the will-to-multiply. We may call this will-to-live libido in the wider 
sense in which Dr. Jung takes it,’ and not in the narrower sense of will-to- 
multiply in which it has been taken by Dr. Freud. To desire or will-to-live , 


? Ibid., V.9-12. 
? Yogavasistha (Pürvàrdha), II.23. 
s Ibid. Vi.94. 
E anana, The Study of Pataijali, p. 58 
See Dasgupta, The Study of Patanjali, p. 99- 
? Dr. Jung, Collected Papers on Analytical Psychology, pp. 347-948. 
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have been traced the very origin, growth, forms, shapes/and even magnitude 
and bulk of the body that encloses the Jiva or the individual. For desire is a 
want, and it must therefore create that which removes the want. That which 
it will first create must be of the nature of an atom, a printitive seed ener- 
gized under the force of desire, its creatér, and moving in a regular way, just 
as the electron of the modern scientist is supposed to be whirling round 
a nucleus. This lays the foundation f the human trunk, the neuraxis, the 
seat and pathway of the kundalini (the coiled-up power). The kundalini 
consists of the central susumna and the ida and pingalà nerves, the latter 
two behaving like semi-material positive and negative to start into action 
the free spiritual current of the susumnda.* Now, as desire or the will-to- 
live is everlasting and never to be completely fulfilled, it will always move 
in 4 dual manner in the alternate extremes of attraction and repulsion, 
love and hate. So desire, having an endless creative impulse, will come 
under che law of Karma, the producer of all varieties of sheaths or bodies. 


TYPES OF PERSONALITY 

Most writers are not so particular about explaining the varieties of 
physical structure in human beings as about distinguishing their tempera- 
mental diversities, though in the erotic literature a physiological classifica- 
tion of men and women with the limited objective of sexually matching 
them has been made, They have, however, drawn up a pretty comprehen- 
sive scheme of the varieties of temperament on the basic principle of desire. 
The two fundamental tendencies of hate and love, into which desire 
naturally moves, account for the development, in human persons, of the 
derived tendencies of inhibition and exhibition, introversion and extrover- 
sion, with their ambivalence of love-hate, inhibited-exhibited, introverted- 
extroverted. While thus distinguishing the varieties of temperament as 
emphasized by ancient scholars, one should not overlook their emphasis on 
the determining conditions of the three gunas of sattva, rajas, and tamas in 
their different preponderances. The sattva is held to be the fountain-head 
of all knowledge and enlightenment that modify our very being ; and our 
modified being does not fail to react upon our power of knowing. The 
combined effect of all this is that the three governing forces of love, hate, 
and love-hate will themselves be modified by the cognitive consciousness 
of superiority, equality, and inferiority between Jiva and Jiva. The 
modification of temperament, following from the factors and forces men- 
tioned above, may be generalized under two heads: x 

I. Jivas belonging to one or other of these two extreme categories of 

* H. P. Blavatsky, Secret Doctrines, V. p. 520. 
° Mbh., XIV.16 29-37. 
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love and hate will exhibit in their relation to Jivas of the same category the 
following traits according as they are superior, equal, or inferior to them. 

II. Jivas belonging to the mean between these two extremes of love 
and hate, and to neither of them strongly or exclusively, will exhibit in 
relation to Jivas of the same category mental traits that are counterparts of 
their own. Hence we may draw up the following schemes. 

I. (1) A Jiva belonging to the love-group with the element of sattva pre- 
dominating and characterized by selflessness and nivytti will exhibit to a 
Jiva of the same group: 

(i) A. Benevolence, if superior to other Jivas showing fear with humility. 
B. Friendligess, if equal to other Jivas showing fear with humility. 

C. Humility, if inferior to other Jivas showingefear with humility. 

A. Love, if superior to other Jivas showing anger, sullenness, and 
moroseness. 

B. Affection, if equal to other Jivas showing anger, sullenness, and 
«moroseness. 

C. Sympathy, if inferior to other Jivas showing anger, sullenness, and 
moroseness. 

(iii) A. Humility, if superior to other Jivas showing pride. 

B. Friendliness, if equal to other Jivas showing pride. 

C. Pity, if inferior to other Jivas showing pride. 

(2) A Jiva belonging to the hate-group with the element of tamas pre- 
ponderating and characterized by selfishness and. pravrtti will exhibit to a 
Jiva of the same group: 

A. Disdain, if superior to a Jiva showing love or fear. 

B. Anger, if equal to a Jiva showing love or fear. 

C., Fear (suspicion), if inferior to a Jiva showing love or fear. 

IL. A Jiva belonging to the mixed group of love-hate and characterized 
by pravrttinivrtti will exhibit to a Jiva of the same group: 

A. Pride and scorn, if superior to a Jiva showing fear and distrust. 

B. Love and anger, if equal to a Jiva showing love and anger. 

C. Fear, scorn, and vindictiveness, if inferior to a Jiva showing pride, 

š scorn, and oppressiveness. 
The above scheme is adapted from Vişņu Bhagavata'^ and is a brief indica- 
tion of the possibility of a far vaster scheme that can be constructed on data 
to be acquired from more patient and extensive observation of human nature. 

The understanding of human nature with its classification has such a 
wide interest that, on-the basis of the fundamental principle discussed above, 
others also have attempted, with their own respective predilections, various 
other classifications. The Dharma Sastra has given a psycho-sociological 


. 
1° Visnu Bhagavata, II, ly. 
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scheme of classification in order to establish the fourfold social structuré 
(caturvarna) on the basis of mental qualities and abilities of men exhibited 
under the general influence of sattva, rajas, and tamas, and under the dis- 
tinctive influence of the svadharma of each clas. Division of labour, based 
on the principle of svadharma (duties peculiar to each class) thus developed, 
rendered the classification apparently stereotyped and artificial ; yet it had a 
value of its own in that it was based on the view that the laws of Karma and 
heredity were very great determining factors in the development of human 
nature. Astrological writers have also distinguished human types in the 
light of various traits of character as exhibited under stellar and planetary 
influences and the signs and lines on human palms, feet, and foreheads, 
which, they claim, play a significant part in determining the character of 
men." Individual human beings, like all other entities of the world, are 
never isolated phenomena, but are always related to the cosmic whole whose 
different forces are pooled together to make them what they are. 


CARAKA ON HUMAN NATURE AND ITS TYPES 


Caraka, the expounder of the Ayurveda system of medicine, has analysed 
the human constitution as a mind-body complex with a view to discovering 
the aetiology of bodily and mental diseases and their remedies. He has 
noted, in his analysis, psycho-biological materials which help in the scientific 
understanding and classification of human nature. He has shown that scien- 
tific study does not mean a purely empirical endeavour completely cut off 
from its metempirical moorings. He has taken experience in its radical 
sense to include the experience of all orders of existence and has not 
narrowed it down to external experience through the sense-organs. Inner 
experience of a finer being, rendered transparent by yogic concentration, 
is to him the real instrument in understanding the true nature of anything j 
and it is far more so in the case of complex human nature. In tracing dis- 
eases to their causes he accepts the traditional assumption that the human 
constitution is what it is due to the proportionate or preponderant operation 
of the three gunas of sattva, rajas, and tamas, and claims that the complete 
aetiology of diseases, both physical and mental, can be established: by the 
consideration of the influence of the three gunas, coupled with the humoral 
influences resulting from the undue preponderance of one or other of the 
three humours of vayu (wind), pitta (bile), and kapha or Slesman (phlegm). 
The ancient doctors, including Caraka, have given us the key in therapeutics 
in the conception of sátmya, which means restored natural condition of 
identity, deviation from which is equivalent to disease. Disease is calléd 
vikāra or anatmyata or a state in which a man is other than his own being. 


? Varahamihira, Brhat Samhita, LXVIII. 
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To cure a being is tq restore its true normal self. ‘This applies equally to 
cases of physical and psychical pathology. If disease, whether of the body 
or of the mind, is disorder or maladjustment, cure or healing is the restora- 
, tion of the natuyal factors and conditions of the body or the mind needfag 
readjustment or satmya. Further,,we come across passages repeatedly 
stressing the bodily and mental balance of the physician; it is only a 
physically and mentally balanced physician, haying a perfect satmya in 
himself, who can restore sátmya or the native balance to the diseased in 
body or mind, This is in line with the Freudian technique of treatment 
and corroborates the efficacy of the simple and friendly exploration of the 
neuro[ic's mental «tate by a mentally balanced physician.’* 
Now, preponderance of sattva, rajas, or tamas will divide mind into 
| three types. When sattva predominates, the mind of man will be suddha 
(pure), and its activities will be productive of what is good both to the 
individual and to society and will be called kalyanamia-visista (with a 
preponderancé of the beneficial elements). With the preponderance of 
rajas, mental activities will take all forms of anger or hate and will,be called 
rosaméSa-visista (with anger predominating). And, again, when the mind is 
dominated by tamas, the activities will manifest themselves in all forms of 
fatuity and will be called mohāmśa-viśişta (with predominating mental 
d inertia or darkness). Caraka, be it noted, while determining differences in 
mental types, takes cognizance,of the differences in parentage ; thus heredity 
to him has much to do with such differences. And these mental differences 
will be accompanied by differences in bodily structure and activities due 
to the reciprocal influence of the element of sattva on body and of body on 
sattva, so that differences in human nature will be innumerable. Similar 
remarks hold good of rajas and tamas and their influences. 


CARAKA'S CLASSIFICATION 

A. The following, named after some of the principal gods and demi- 

gods, are the classes in which the element of sattva predominates: 
l. Brübma-sattva type: Highly intellectual and moral, capable of 
5 scientific, philosophical, and religious discourses, not over- 
powered by emotions and lower impulses, truthful, having 

restraint over the senses, and impartial to all beings. 
2: Arya-sattva type: Endowed with keen perception, with power of 
persuasion and of understanding scientific truth, given to 
E performance of religious rites enjoined by the Sastras, hospi- 
table to guests, restrained in senses, and not over-powered 

. ° by emotions and impulses. 


13 McDolgall, An Outline of Abnorml Psychology, p. 417. 
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3. Aindrasattva type: Energetic, powerful, unfatigued by activi- 
ties, endowed with foresight and with powerful specch, and 
given to religious, economic, and pleasure-giving activities. 

4. Yamyasattva type: Having regard for secular duties, endowed 
with presence of mind, irdomitable in pursuits, endowed with 
strong memory, and unaffected by lower impulses and 
emotions. 

5. Varuna-sattva type: ‘Calm but courageous, abhorrent of the 
unclean, fond of aquatic pastimes, unfatigued in strains, dis- 
criminate in the show of anger and resentment, and giving 
patronage to the deserving. : 

6. Kaubera-sattva type: Fond of family life, given to the perform- 
ance ef religious and secular duties, indiscriminate in the 
show of pride and pleasure, and favouring and chastising 
fellow-beings according to their merits and demerits. 

7. Gāndharva-sattva type: Fond of music and dancing, interested 
in stories, histories, and Puranas, having liking for scents, 
flowers, and cosmetics, and fond of the company of women. 

B. The following, named after demoniac and aggressive animal 
species, are the classes in which the element of rajas predominates: 

l. Asura-sattva type: Characterized by physical prowess, furious- 
ness, gluttony, self-conceit, and love of money. 

2. Raksasa-sattva type: Marked by enduring wrath, aggressive- 
ness, cruelty, fond of eating (specially flesh), malicious, hardy, 
and sleep-loving. 

3. PaiSaca-sattva type: Indolent, unclean, cowardly, intimidating, 
and sensual. 

4. Sarpasattva type: Heroic in anger but cowardly in other 
moods, expert in counsels, strong in habits, and given to the 
pleasures of the senses. 

5. Praitya-sattva type: Loving food, unpleasant by nature and in 
conduct and dealing with others, pained at others’ prosperity, 
intolerant, unconscientious, greedy, and lethargic. 

6. . Sakuna-sattva type: Given to sensuous desires, gluttonous, 
fickle, ruthless, and extravagant. E 

C. The following, named after lower animals and vegetation, are the 
classes wherein the element of tamas predominates: ) 

l. PaSava-sativa type: Dirty in dress, ignoble in dealings, given to 
eating, drinking, and sensuality, sleepy, and prone to rejec-, 
tion of everything. 
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2. Matsya-settva type: Cowardly, stupid, gluttonous, fickle, given 
to anger and sensuality, and fond of travel and of water. 

3. Vünaspatyasattva type: Living a purely vegetative life, inactive, 
Sood-seeking, and totally devoid of intellectual activities: 


s - 
CLASSIFICATION IN RELIGIOUS LITERATURE 


The religiqus literature of India, of which the Bhagavad-Gità is the 
quintessence, attempts a classification of human nature, always pointing to 
the goal of transcendence of its psycho-biological components by its spiritual 
element, and to the attainment of the highest spiritual values by way of 
recovery of its own unity with the divine. Answering to the main faculties 
of human mind—thinking, feeling, and willing ; kfiowledge, devotion, and 
action—and to the emphasis with which they are pursued, there have been 
conceived three margas or ways of life. All the three mārgas are not open 
to all, though they are not antagonistic to one another. And human nature, 
as it pursue$ with emphasis one or other of these three, falls into three 
classes. 'The individual in whom will prevails takes to the Kayma-marga 
and is called the karma-yogin. The bhakti-yogin pursues the Bhakti-marga, 
the path of devotion. Jnana-marga or the path of contemplation is 
adopted by the jfia@na-yogin or the contemplative. But in each case, what 
is essentially required is the purging or purification of one's being by 
the proper acquisition and retention of the influence of the element of 
sattva followed by the gradual elimination of the influences of the elements 
of rajas and tamas. 'Fhere are stages, necessary stages, in the process of 
spiritual elevation; there are degrees of worthiness of the aspirants. 
Corresponding to the aspirants’ worthiness and spiritual eminence, there 
are vasieties of human nature. Those who have attained to the highest 
spiritual values by positive appropriation of mental and spiritual qualities 
resulting from the sattvika purification and from the avoidance of untruth, 
anger, aggression, greed, and similar other disvalues are classed by the 
Gita as the possessors of the daivi sampad (divine treasure). "Those who 
are given to pride and anger, egoism and ignorance, and similar other 
spiritual depravities are known as the holders of the asuri sampad 
(demoniac treasure). The Gita attempts another classification of man's 
nature according to his Sraddha (preponderant desire)—sattviki, rájasiki, or 
tümasiki—resulting from the dominating influence of the fundamental 
constitutional components of sativa, rajas, or tamas on his life of desire. A 
man is what he is according to his Sraddha. The threefold Sraddha brings 
about differences in the vegetative, active and rational, and spiritual com- 

" 
s B.G.? XVIL3. See also Mbh., XIV.36-39. 
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ponents of man ; but the inherent energy of his spiritual component always 
endeavours to raise him in the scale of being, knowledge, and value as his 
$raddhà succeeds in lifting itself from the tamasiki to the rajasiki and from 
the^rajasiki to the sattviki, until his life of action transfosms itself into 
the life of contemplation and dedication, and this is finally transformed 
into the life of divine love. 

In the Buddhist ethical literature; too, attempts at classification of men 
and women have been made from the ethical and religious points of view. 
The Puggala-pannatti, the Dhātu-kathā, and the Dhamma-sangani, which 
form parts of the Abhidhamma Pitaka of the Buddhists, contain valuable 
contributions to the classifications of human nature.'* 

The Jains, who have developed an independent system of ethical 
personalism, also formulated, in their own way, a scheme of classification 
of human nature. The Jivas, according to them, are subject to the 
influence of karmic matter, which affects their originally pure nature in 
various degrees. The souls of the Jivas, though originally pure, become 
contaminated by what the Jains call yoga and kaşāya, i.e. vibration of 
matter and passions that tinge the souls. The immediate consequence of 
these two forces is to generate what the Jains style le$yas (emotions), bad 
or good. They have been realistically associated with six colours—black, 
blue or indigo, grey, yellow or fiery, red, and white. These six kinds of 
leśyās supply us with a classification of human nature on an ascending 
scale of ethical perfection. (1) The soul affected by the first is ruthlessly 
destructive and relentlessly misanthropic. Such a soul is compared to a 
man who wants to eat mangoes, but who, coming to the mango tree, will 
forthwith uproot the whole tree. (2) The second kind of leśyā would affect 
the soul in a less harmful manner ; and though it would make a man greedy 
and indolent, yet some amount of patient consideration would be found in 
him. He is like a man who spares the roots but cuts the trunk of the 
mango tree to get at the mangoes. (3) The third kind of le$yà would make 
a man envious and wanting in discrimination but soften his instinct of 
destruction. The Jains have described the nature of this, type of man 
by pointing out that he is like one who spares the root and trunk of the 
mango tree but chops down its big boughs unnecessarily. 

The last three kinds of lesyas indicate the emotions that give a rising 
scale of merit and purification. (4) The fourth kind of le$yà makes a man 
prone to goodness but careless. He is like a man who breaks the twigs 
of the mango tree to secure the mangoes. (5) The fifth kind of lesya will 
prompt a man to be forbearing and to inflict the least injury to the mango 


^ T. W. Rhys Davids, American Lectures, First Series, Buddhism, pp. 62,63. 
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tree, as when mangpes are only plucked without affecting the branches in 
any way. (6) When we come to the white leyà that presents the soul 
with purity, compassion, and perfect equanimity, causing injury is avoided 
altogether. A man of this tint is like one who does not touch the 
mango tree at all but merely, picks up the ripe fruits that have fallen to 
the ground. Such a person is freed from all contamination with matter 
and is on the way to moksa.* The soul, when it throws off the karmic 
matter entirely and attains siddhahood? becomes altogether rid of lesyas 
and regains its innate purity. 


*S UttaradhyayangSiitra, XXXIV; Gomatasara, Jivakanda, pp. 488, 489, 492-507. For 
compatison with Buddhistic, Ajivaka, and Yoga speculations onthe same subject, see A. N. 
Upadhye, "The Leśyā Doctrine’, Proceedings of the Seventh All-India Oriental Conference, 
pp. 391-398. 
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HINDRANCES TO INDEPENDENT GROWTH 


L IKE some other philosophical disciplines, ethics is not, to be had as a 
separate study in Indian philosophical and religious literature. In 
fact, logic is the only philosophical science that attained independence at 
a later time, the other studies like psychology and ethics remaining 
embedded within the general organization of philosophy and religion, In 
order to study ethics therefore, it is necessary that the ethical elements 
should be extricated from their general religious and philosophical set. 
tings. Again, the attitude of the different philosophies has affected the 
nature of the moral problem and its solution. But, irrespective of the 
philosophies, it is possible to trace in broad outlines certain fundamental 
questions»and postulates of morality with which all the philosophies of 
India deal. 

It has been generally admitted that ethics proper begins when the 
freedom of the individual will is conceded. The Kantian dictum, “Thou 
canst ; therefore thou oughtest’, holds true of all ethical speculations, though 
philosophical theories that imply a denial of the reality of the finite in an 
ultimate reference have tended to raise the question whether freedom of 
the will has any meaning beyond the realm of the empirical. It has been 
sought to be proved, for instance, by the critics of Indian speculations on 
morals, that, logically speaking, there cannot be any science of ethics in 
India, specially in Brahmanical literature, because of certain philospphical 
presuppositions. Thus it has been,argued that if the absolutistic position 
of the Advaita Vedanta be accepted as true, then the reality of the finite 
disappears altogether and there is no sense in talking of the freedom of a 
being that does not exist in reality. If the agent is himself unreal, obviously 
his actions cannot be treated as possessing any reality. The distinction 
drawn by Advaitism between the world of reality and the world ot practi- 
cality is supposed to be a very lame excuse to get out of a difficult situation. 
For it is with the individual as real that we have to deal in any problem 
of ethical conduct ; and there must also be a field in which that, conduct 
is manifested, that is, there must be other selves towards whom ethical 
action is directed. Thus without acknowledging the reality of a world of 
finite selves we cannot broach the moral problem at all. 

There is this other objection that the admission of the law of Karma 
as governing human actions seriously imperils the freedom of the will. If 
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the law is to be stráctly interpreted, it is urged, then the past lives of any 
individual have a determining voice in controlling his actions of the present 
life. In other words, the actions that a man is capable of doing depend 
not only uporf what he wishes to do in this life, but also upon what capacity 
was left to him to perform them freely by the moral results of the actions 
of his previous lives. Thus if a man has so acted in the past that his mind 
naturally turnstowards evil, he cannót be expected to follow the dictates of 
arighteous will. Either his intelligence is so clouded that he cannot deter- 
mine the moral aim or, even when he knows what is right, he is obliged to 
do the wrong because of the strong passions to which he is subjected in this 
life as a result of evil actions of his previous lives. 

Then, again, theorists that are theistically inclined may go to the 
extreme of supposing that the only true agent whose will is being carried 
out in the world process is God. The finite cannot go against the ordi- 
nances arid determinations of the Infinite. For the converse supposition 
would make the universe a field of two contending forces, viz. God and 
man. As this is inadmissible, we must accept the position thaf it is only 
the divine will that is carried out through the world process and that man 
is a mere tool in the hands of the divinity and has no independence 
of his own in the matter of shaping either his own destiny or the future 
of the world process. Man is not a co-worker with God, for he is after: 
all a conduit through whiclt divine energy is flowing to its ideal end or 
predetermined destination. We may be conscious of how we are working 
but not of why and whither; and certainly we do not guide the course of 


our life. 


° ETHICS PRESUPPOSED BY ALL RELIGIOUS SYSTEMS 

Thus from both pantheistic and theistic sides the possibility of ethics 
may be assailed, It is significant, however, that in none of these lines of 
thought is the ethical problem absent, nor is it admitted by any one of 
them that morality is not a human responsibility. As a matter of fact, 
it has gbeen daimed that the moral problem has been most persistently 
pursuéd and successfully tackled in India, and even those who did not 
connect morality with religion had not the least hesitation in denouncing 
those who believed that the world was ruled by chance or by inaction in 
the moral field. Witness, for instance, the severe criticisms to which the 
heretical teachers were subjected in the Buddhistic systems, because some 
believed in materialism, others in fortuitous origination, still others in 
automatic attainment of final destiny, and a few in the unimportance of 
drawing any distinction between goad and evil. The wonder, in fact, is 
that without any kind of theistic presupposition some of the Indian systems 
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should be so highly moralistic, and should have set a pattern for all those 
in the East and the West who believe that morality needed no theological 
support and could be based upon an innate propensity towards goodness 
or a social consideration with which all individuals are by nature endowed. 

It has been pointed out also that the»Indian philosophical systems 
are more intellectualistic than moralistic in their outlook, and that what 
they really aim at is not a purification of the will but 2 clarification of 
the understanding. This charge, though partly justified in the sense that 
in India the Socratic identification of virtue with knowledge was more 
widely practised than anywhere else in the world, is not wholly just, 
because the intellect was never viewed as totally uninfluenced by moral 
activities. Manu, in fact, forbids the imparting of instruction to persons 
swayed by passions, and the Gita promises knowledge to the man of faith 
(Sraddha). It will be a strange misreading of Indian philosophy to suggest 
that morality was not a necessary element in man’s ascent to higher 
realms of truth. Again and again do we meet with the declaration 
that man ‘does not attain clarity of understanding without performing the 
duties of his station, and that whosoever eschews the obligations of life is 
destined to lose vision of absolute truth. Morality, in fact, was regarded 
as a necessary ground of philosophical competence (adhikara). It is indeed 
.true that in India moral action did not always have the same connotation 
in the different systems; but then the same ‘is true of other parts of the 
world where also the different systems do not advocate an identical defini- 
tion of.morality. We cannot define the nature of concrete moral duties 
without reference to the social organization of the locality. What conduct 
was ethically correct in the city-states of Greece was not necessarily so in 
Imperial Rome. India with its belief in castes (jati) and classes '(varna) 
and stages of life (asrama) had necessarily to orient its moral philosophy to 
the actualities of a social situation which is to be found nowhere else in 
the world. Its classification of duties and virtues was naturally influenced 
by its social organization ; and no one who is not familiar with its social 
life is likely to have an intimate knowledge and appreciation of its ethical 
code. Thus the rights and duties of the different castes and classes were 
not identical because of the different functions that they were expected to 
perform in the social body. "Those that advocated a uniform code of morals 
had to impugn, first of all, the Brahmanical system of social stratification. 
Again, where life was divided into different stages, it was natural that duties 
appertaining to them would also vary. Then there are transcendental 
considerations that have a bearing upon man's conduct. Belief in God, 
departed. ancestors, and futuie life would naturally dictate certain types 
| of conduct, and ethics would have some reference to the unseen universe 
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with which man hes to hold commerce. It is obvious therefore that the 
moral problem is an intricate one in Indian thought, specially when we 
take into account the types of speculations that men in India had regarding 
the ultimate destiny of the human soul and the factors that were supposed * 
to influence the attainment ef that destiny. 


@ ETHICAL BELIEFS IN THE VEDIC PERIOD 

In the formulation of its ethical doctrine Brahmanism was fortunate 
in having a scriptural basis of great antiquity. The Vedas were regarded 
as the ultimate source of all dharma—an elusive word that might stand 
for taw, virtue, “duty, and religion, either jointly ,or severally. All other 
sources of dharma, such as the Smrti (legal literature), sadacara (the pattern 
of good conduct set by men deeply versed in the Vedic lore), and svasya 
ütmanah priyam (actions pleasing to individual conscience), were ulti- 
mately based upon the mental and moral equipment of the Vedic scholars. 
In fact, when latterly the question arose whether the good points in the 
heterodox systems should not be accepted as patterns of belief arid conduct, 
it was immediately pointed out that those who committed the one supreme 
mistake of not recognizing the validity of the Vedas could not be rclied 
upon to give a correct lead in matters of thought and conduct. 

Now, the Vedas, specially the Rc, Yajus, and Saman, enunciated one 
great principle, viz. that tle universe was governed by order (ria) and 
truth (satya)—a conception which probably goes back to the Indo-Iranian 
times, because in the Avesta also Asha appears as one of the guardian angels 
(Spenta Mainyu), and Ahura-Mazda himself is supposed to have fire (Atash) 
as his body and truth (Arta— rta) as his soul. In fact, the Vedic specula- 
tion went to the length of supposing that the first products of the divine 
fervour (tapas) were these two (rta afid satya), which means that before 
there could be a cosmos there must first be regularity in the behaviour of 
things, and that before there could be a social organization there must 
first be mutual trustfulness based upon truthful speech and conduct. In 
the light of this thought we come across the belief that the gods obey order 
(rtavat) and are protectors of law (rlasya gopa) and fixed ordinances 
(dhrtavrata). From this belief follows the logical sequel that the gods do 
not transgress the limits of their authority, nor do they quarrel among 
themselves. In fact, in many a hymn the gods are invoked together, and 
men are directed to follow the example of the gods in their social dealings 
in order that they might have, like them, identical objective, common 
counsel, and concerted action. The path of austerity and abnegation, 
whith we meet with in later literature as the proper way of life, is to be met 
with in the Vedas themselves. Tapas, for instance, as a mystic practice is f: 
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to be found associated even with the gods in the Vedic literature, and 
anchorites with long hair (kesin) are also referred to there. It will not 
therefore be correct to say that austerities were a later importation, and 
that the joyful attitude towards life in Vedic times did not kave occasional 
exceptions. It is necessary to keep in niind, however, the supreme impor- 
tance attached to law in the Vedas, for we find that the law of Karma in its 
various forms, as adopted by Brahmarism, Buddhism, and: Jainism and, in 
fact, all schools of philosophy, can be easily affiliated to this law of cosmic 
order adumbrated in the Vedic literature. It is quite possible that the 
Vedic Aryans, who had to regulate their life, whether nomadic or settled, 
by the observation of certain cosmic phenomena, came to a'very early uader- 
standing of the laws governing the different departments and phenomena 
of nature, and could therefore record some astronomical happenings in their 
religious literature and regulate their religious practices in conformity with 
their discovery of cosmic laws. 

One other notable fact that was responsible for the continuity of the 
moral tradition was the recognition that the bond between man and the 
higher powers was broken by the invasion of sin. We come across a large 
number of words in the Vedas signifying sinfulness, which shows that 
the religious-minded were keenly aware of lapses in their moral conduct 
and were solicitous about re-establishing their moral relation with the gods 
through appropriate means. It is not very much a matter of surprise that 
sin should sometimes be conceived almost as a kind of physical stain remov- 
able by some physical means, such as ablution or the sprinkling of water. 
Even much later religious beliefs of other lands have prescribed water as a 
means of purification not only of the body but of the soul. But genuine 
repentance, unconnected with physical lustration, is frequently met with 
in the Vedas, and it was widely believed that human conduct was subject 
to the constant scrutiny of overseeing powers and that sins could not be 
hidden from their gaze. The god with whom morality was specially asso- 
ciated was Varuna, and to a lesser extent Brhaspati, Aditi, and the Adityas 
also were supposed to protect the pious. The Sun is the eye of Mitra- 
Varuna to whom he reports the conduct of men and whose spies could 
never be hoodwinked or fail to report correctly. No wonder that it should 
be stated that Varuna is the invisible third when two men are plotting 
together, for nothing can be hidden from the gaze of this moral god. . But 
Varuna and also other gods, e.g. Agni, Savitr, Usas, Dyaus, Prthivi, etc., 
were conceived of as forgiving sins. Conversely, the righteous were assuréd 
of a good reward for their rectitude and promised the fruit of their charity, 
benevolence, and sacrificial acts (isfapürta). The Vedic seers could justi- 
fiably claim that the religious could be regarded as relations of the gods 
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and address the laer as such. The broken link between god and man 
could be repaired by recourse to confession and penitence, and continuance 
in sin entailed not only failure in life, but also physical ailment which 
could be remøved only by proper prayer to the gods and the abandonthent 
of the immoral life. EL 


DEVELQPMENT DURING THE*PERIOD OF THE BRAHMANAS 


The period of the Brahmanas is tegarded by Western scholars as a 
period of stagnation in religious thought and of a gradual preponderance 
of the magical factor as contrasted with the properly spiritual. It is indeed 
trueethat faith ifi the efficacy of the mantras began to grow apace ; but it 
would be a misreading of the spiritual history of India to suggest that 
human arrogance dispensed altogether with the need of divine help and 
proper devotion in this period. Sraddhd or faith continued to be the prime 
necessity of a religious life ; and purity, which sometimes went to fastidious 
lengths, was still demanded as an indispensable necessity of spiritual per- 
fection. What really gained in strength is the belief that there was a subtle 
relation between acts and their fruits, and that certain sacrifices properly 
done inevitably brought forth certain results. This change of attitude to- 
wards the function of the gods in joining merit to fruition was responsible 
at a later time for the enunciation of the doctrine that there were certain 
mystic forces in words and acts which every agent must take note of while 
performing his religious and moral duties. We have, in fact, interesting 
discussions about the relative superiority of mind and speech symbolized 
by the quarrel between Indra and Sarasvati, and a fairly uniform conclusion, 
with rare deviations, that a mere act without an intention is not enough 
to prdduce moral result. This, it is obvious, cuts at the root of the belief 
that formality is sufficient for fulfilling the conditions of a moral and spiritual 
life. When we consider that by the end of this period the pendulum swung 
almost to the opposite pole and extolled contemplation as the principal 
means of attaining the spiritual objective of human existence, we can well 
believe that the ground was being imperceptibly prepared in the preceding 
age for placing increased emphasis on the mental side of all ethical and 
religious operation. 


MORALITY IN BUDDHISM AND JAINISM 
The Upanisads constitute a landmark in the development of Indian 
spirituality, because by now the belief in the doctrine of Karma, which 
includes as a subsidiary feature the belief in transmigration, has taken a firm 


* hold of the Aryan mind. When we remember that the religion of the 


Upanisads, Buddhisnf, and Jainism, which were almost contemporaneous 
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movements, based themselves on this doctrine, we can well realize that some- 
thing must have happened in the meantime to necessitate an emphasis on 
‘the ethical need of spiritual living. In Buddhism and Jainism the gods of 
the ‘Vedas either disappear altogether or continue in colourless subsidiary 
existence ; the loss of belief in gods did not, however, entail the encourage- 
ment of antinomian living. On the other hand, we find that in these auste- 
rities harden, renunciations are more insistently demanded, und attachments 
of all kinds are denounced in gradually stronger language. This is a marvel 
in the religious history of the world, because too often has it been believed 
that without a theistic support morality tends to collapse. It is obvious 
that in India a substitute for faith in divine pleasure was found iré the 
belief in the efficacy ot moral life, and those who did not subscribe to 
the dogma that pious souls go to the eternal heavens of merciful and 
pacified gods could still believe that spiritual advancement was possible 
by ethical actions alone. It is possible that the declining faith in the 
eternity of heavenly abodes and their denizens was responsible for suggest- 
ing a surer mode of eternal existence, though the nature of this was not 
uniformly conceived, and each system had its own way of formulating the 
condition of the emancipated soul finally freed from the travails of empiri- 
cal existence. The tone now becomes definitely more sombre as the incen- 
tive to moral life is not the attainment of a blissful celestial life, but escape 
from the sorrows and tribulations of earthly existence. In consonance with 
this changed conception of the nature of human life we find that the appa- 
rent joys which men hanker after are stigmatized as sorrows in disguise, 
and the philosophical disciplines that systematized this vein of thought 
practically took it for granted that enjoyments did not really advance the 
cause of the soul so much as abstention and abnegation did. The ‘charge 
that Indian ethics is mainly negative:and escapist in its conception is based 
upon this Indian idea that in the search for salvation all ties that bind 
man to the universe and to society are to be sundered and a kind of isola- 
tion is to be attained by intense meditation and spiritual culture. 

But this aspect may be over-emphasized. While the ascetic preachers 
possibly inclined to the view that perfection (freyas) was to be preferred to 
pleasure (preyas) and preached that the highest spirituality was synonymous 
with renunciation of the world and that men of the world would find it 
extremely difficult to tread the narrow path of spiritual progress, they did 
not condemn the householders’ life as useless, but prescribed for it a milder 
discipline which would not be regarded as an unbearable burden by meri 
who had obligations of different kinds to fulfil and could not devote their 
entire time and energy to contemplation and spiritual practice. Thus in 
the Buddhist and Jaina systems the ethical obligatioris of religious persons, 
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both monks and nuns, were heavier, and it was expected that if they were 
to set a pattern of conduct for the people at large, they must lead a life of 
severer discipline. In fact, in Brahmanical literature also a higher caste 
connoted at the same time a more austere form of life. A Bráhmana* was 
expected to practise certain virtuesewhich it was not obligatory on the other 
castes to follow. He was, expected to pass his time in study and devotion, 
to be self-restraimed and forgiving, to be satisfied with little, and not attached 
inordinately to any worldly possession. * But Vaisyas were not expected to 
practise all these virtues, because as the producers of the means of suste- 
nance they had other obligations to fulfil. Generally speaking, the higher 
the çaste the gréater the restraint. If therefore a Brahmana had certain 
privileges in the eye of the law and commanded gfeater respect in society, 
these were hard-won honours based upon sterner self-discipline and higher 
spirituality. Any occupation that was degrading or brought inordinate 
wealth was forbidden to the Brahmanas, nor could they ordinarily take to 
the profession of a soldier in view of the fact that it involved cruelty and 
lust of conquest. Even in the heretical systems a true Brahmana has there- 
fore been extolled in no uncertain terms. What they objected to was the 
system of hereditary caste which believed that virtue came by birth and not 
through personal nature and effort. Buddhism and Jainism proclaimed a 
charter of individual worth as against the Brahmanical institution of 
settling the question of merit on the basis of birth. Thus, as against the 
varnüframa scheme of Brahmanical life, was enunciated the principle of 
individual worth attainable by all persons by pursuing the path of purity. 


BRAHMANICAL IDEA OF MORAL ACTION 


Let us turn now to the Brahmanical idea of moral action. It is obvious 
that in India, as elsewhere, the conception of what constitutes morality 
would materially depend upon the moral standard ultimately adopted. So 
long as men think that human actions are controlled by the need of pleas- 
ing the gods, the scriptures, as embodying the divine will, naturally deter- 
mine the nature of moral obligation. Religion then becomes the source 
of morality, and the divine will the ultimate determinant of duty. 
Similarly, scriptural authority is stressed in the Mimarnsa school of 
thought where the nature of the various duties is delineated. We are told, 
for instance, that dharma is what is prescribed (codana-laksamo'rtho 
dharmah). The scripture may direct that certain actions should be per- 
formed; and yet they would be obligatory simply because the scripture 
has said so, though no reward has been promised and no reason assigned. 
The non-performance of such actions would entail sin. These are called 
nitya karmas or duties*of perfect obligation. But the scriptures may some- 
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times be more kind and specify what benefit would accyue to the performer 
of actions of certain other types. These would be kamya karmas or duties 
of imperfect or contingent obligation: one is not obliged to perform them 
if ohe has no desire to have the fruits thereof. For instance, only those 
who aspired to go to heaven or to attaim mundane objectives like the birth 
of a son or the attainment of wealth were under an obligation to perform 
relevant sacrifices. Besides these, there were other duties that were contin- 
gent in the sense that their performance depended upon certain specific 
things happening, but they were obligatory in the sense that if those things 
happened, the relevant actions had to be performed (naimittika karmas). 
Thus various sacraments associated with certain happeaings like birth, 
death, etc. had to be performed when those events occurred. Similarly, 
certain rites were periodic like the new moon and full moon sacrifices, or 
were performed on certain special occasions such as an eclipse. ‘These 
sacrifices were moral actions in the sense that they were performed in fulfil- 
ment of certain scriptural injunctions. Detailed instructions are to be 
found in»the various rules of interpretation about the way in which 
certain Vedic injunctions, prescriptions, laudations, etc. were to be under- 
stood as having a binding force of different types. It was believed that 
as religion dealt with many transcendental matters, unaided human reason 
could not possibly fix religious duties without reference to some infallible 
authority. 'The intrusion of argument into,such matters amounted not 
only to a daring presumption, but also to a gross blasphemy. 

Now, if, judged by the human standard of value, a particular action like 
killing in a sacrifice appeared to be cruel, the justification for indulging in 
such an apparently immoral action could be found only in a scriptural 
prescription. "The informed reader would remember in this connection a 
similar discussion the European scholastics had about certain items of reli- 
gious belief being either according to reason or beyond reason or contrary 
to reason. In the wake of a discussion of this nature it was inevitable 
that the question should be raised whether the prescription (niyoga) was 
divinely ordained or independent of all personal command, Those theis- 
tically inclined saw in prescribed duties the divine will manifested through 
seers and prophets, that is, persons specially privileged by divine grace to 
know divine intentions and proclaim. the same for human guidance. Those 
who upheld, however, the autonomy of. the moral law went further and 
saw in the scheme of human duties the operation of certain eternally valid 
ethical laws which even the Almighty could not alter but had simply to 
acknowledge. The mediaeval controversy in Europe between the Scotists 
and the Thomists over the primacy of the divine intellect or that of the 
divine will readily comes to the mind in this connection. Ultimately, 
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2 
however, the majority verdict in India went m favour of those who upheld 
the eternity of.the moral law and divine creation being controlled by the 
law of Order and Truth. Seeing that the heterodox systems also formulated 
their moral law without a theistic basis, the majority view had infl&en- 
tial support from an unexpected quarter. Thus, the Mimarnsa, Buddhism, 
and Jainism conspired together to establish firmly the self-sufficiency of 
the moral law agd to lay the basis of the classical doctrine of Karma accord- 
ing to which moral actions produced tHeir own fruit without reference to 
any kind of divine dispensation. The Nyaya theory and the theistic schools 
had great difficulty in introducing modifications into this theory and find- 
ing scope for divine intervention in the operation of the moral law. In the 
words of William James, the thinkers of India were ‘tough-minded’ and 
not ‘tender-minded’, as they expected each man to bear the cross of his own 
iniquities and not to look up to a merciful Providence to come to his 
rescue. This obviously could not have been to the taste of those like the 
Ramanujists*who endowed God with all auspicious qualities, including the 
capacity of cancelling evil and human imperfection. God not, only pos- 
scSses knowledge and power but is also forgiving, compassionate, and indul- 
gent towards the weak. "These attributes will have no meaning if God 
cannot come to the help and rescue of sinners and out of His superabundant 
grace take back to His heart the penitent sinner. But this consideration 
had no appeal to the resolyte ethicists, who resisted the importation of 
divine intervention in man’s moral affairs for fear that laxity would grow 
when there was a hope that an indulgent. God would be swayed by prayers 
and thus the moral law would be indirectly negated. 

In addition to the positive prescriptions, the Mimirhsakas admitted 
the existence of nisedhas or negative injunctions. Taking it for granted 
that the occasions for temptation are many and that human understanding 
and will are weak, the moralists thought that the first necessity of a moral 
life was resistance to evil solicitations. Social justice and social harmony 
would demand forbearance from certain types of acts which were anti- 
social or subyersive of social discipline. Hence it was felt that prescrip- 
tions must be supplemented by prohibitions, incentives by restraints. It 
is much more difficult to persuade people to do positive good than to stop 
them from doing evil. Frailty is such an abiding feature of human nature 
that constant reminder about the possibility of transgressing moral limits 
was necessary to keep people in the straight path of virtue. It is only 
yarely, however, that man was supposed to be evil by nature and morality 
tosbe a constant restraint to suppress the evil that is in man, More 
frequently it was held, on the other hand, that man had an innate goodness 
which turned into evil on account of the obscuration of his intellect. 
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Hence, virtue is knowledge ; the proper means of making men virtuous 
is to give proper enlightenment to their soul. Men perform evil actions 
under the impression that they are achieving thereby some kind of good. 
Onde they see that their conduct is not conducive to the realization of their 
highest potentiality as rational beings, they would automatically desist from 
unwholesome ways of life. Here again, an insignificant minority were of 
opinion that men might know the gocd and yet do the evil deliberately. A 
comparison of the Indian decalogue with the Jewish will show that positive 
and negative prescriptions are to be found in both. 


BRAHMANICAL MORALITY—UNIVERSAL DUTIES E 

We have observed" already that the principle of moral obligation in 
Brahmanism rested upon a recognition of specific duties attached to each 
caste and each stage of life. It will be incorrect to think, however, that 
beyond performing the duties of their particular class there were no 
universal duties which every man was expected to perform. Both the 
legalists and the philosophers drew a distinction between general and 
special duties. Society is composed of all sorts of people in mutual inter- 
action and is not a homogeneous fraternity of persons belonging to the same 
caste or profession. Hence there must be certain duties which cut across all 
sectional divisions and are necessary for maintaining the strength and 
progress of the social organism. Then again, there are transcendental 
matters towards which all people must bear the same type of attitude. "Thus 
even if a Brahmana has a prerogative of direct approach to a divine 
image, religious faith can never be a monopoly with his class, and all men 
are expected to possess devotion and perform their religious duties. 
Similarly, doing good to others, entertaining guests, feeding the animal 
creation that frequents human homes, and offering oblations to ancestors 
are enjoined on all irrespective of their castes and professions. Similarly, 
abjuring injury to living beings, as also forcible and unjust possession of 
others' properties, is one of the fundamental conditions of social existence 
and is therefore a universal duty. Sexual purity and continence of all 
kinds are as much personal perfections as necessities of social concord. 
Then again, keeping the senses under control and practising truthfulness in 
word, thought, and deed are essentials of moral purity. The abjuration of 
the six deadly sins—lust, anger, greed, infatuation, pride, and jealousy— 
is a human obligation which all must fulfil. ‘The distinctive Indian contri- 
bution to this list is the renunciation of excessive attachment and hatred of 
all kinds, wHich are both disturbances of the soul in a positive and a negative 
manner respectively. A sage is expected to rise above both, to go, in fact, 
beyond all duality in order to practise that indifference without which he 
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cannot escape being troubled by his environment and losing the composure 
of his mind. Not only in the Bhagavad-Gita, but elsewhere also, this 
direction to avoid being unduly attracted or repelled by the world is given 
to all. In addjtion to these, and as following more or less as a corollary 
from them, men are advised to practise forgiveness and patience, and. in 
fact, returning good for evil, love for hatred, charity for miserliness, and 
honesty for decejt. è 

The ultimate ideal being the secuting of justice in society, it may 
sometimes happen that patient suffering fails of its purpose. The problem 
of counteracting evil in such a contingency found advocates of different 
remedies. "Thoserwho held that violence of every kind was a taboo trusted 
to an ultimate change of heart in the oppressor cónsequent on the non- 
opposition of the oppressed. But the advocates of the rival theory thought 
that that might prove an encouragement to the continuance of iniquity 
and oppression. "They therefore advocated a resistance to evil in the interest 
of the greater good to the world at large. The Brahmanical theory of God 
descending on earth not only to succour the righteous, but also to put down 
the unrighteous, took note of the fact that divine government sometimes 
necessitated the infliction of evil to restore the social balance disturhed by 
iniquitous persons. As such, it is the duty of those entrusted with the task 
of maintaining order to co-operate with God in preventing social disturb- 
ance and political upheaval’ not conducive to the realization of moral 
perfection. Not to do so would be a shirking of moral responsibility and 
would entail sin. It is true that in India, as elsewhere, the worldly-wise 
and the spiritually advanced did not have the same conception regarding 
the applicability of private ethics to international relation. Broadly 
speaking, human objectives were divided into four categories—moral action 
(dharma), economic activity and statecraft (artha), propagation of the race 
(kama), and emancipation (moksa). It was taken for granted that the rules 
of morality and the rules of the state would not always tally, and therefore 
it was conceded that certain actions that would not be permissible in 
furtherance of private interests were allowable for the safety of the state. 
Murder, for instance, would be a heinous private offence, but a just war 
miglit be a moral duty of the state, although every war would involve the 
killing of enemies. Similarly, punishing the guilty was a kingly obligation. 
We are not concerned here with certain other types of state activities such 
as spying, wanton aggression, etc. the moral quality of which might be 
questioned. But on the whole the art of government (dandaniti) was 
. generally conceived in humane terms, and the lords spiritual had a large 
share in determining the state policy, seeing that the chief minister was 
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almost invariably a Brahmana and the priest had a seat in the state 
executive council. 


€ PLACE OF PHYSICAL HEALTH AND PURITY IN ETHICS 


An elaborate scheme of discipline js to. be found in the Yoga system 
where under the title of the accessaries of yoga (yoganga) are to be found 
the various actions and abstentions that a spiritual aspirant.was expected to 
practise in the interest of self-discipline, social concord, and, spiritual 
advancement. Similar attempts at classifying duties are to be found in the 
legal and philosophical literature, e.g. in Manu and Pragastapada’s commen- 
tary on the l/aisesika-Sütra. Tt is acknowledged here thatthe condition of 
the body has some hard in determining the state of the mind, and hence 
prescriptions cover not only the discipline of the mind, but also the control 
of the body. Cleanliness, steadiness, concentration of the sensc-organs, 
withdrawal of the same from unholy and unseemly objects, regulation 
of the breath, and assumption of characteristic bodily attitudes were also 
pressed into the service of controlling the mind, dissipating wayward 
thoughts, and bringing about a meditative pose. The objective always was 
to make the body an ally instead of an enemy. It is indeed true that 
meditation on the impurity of the body constituted the negative fifth 
meditation (aSubhabhavana) in addition to the four positive ones of friendli- 
ness (maitri), compassion (karuna), sympathetic joy (mudita), and ignoring 
of human frailties (upeksa). But it was acknowledged at the same timc 
that the body could be brought under spiritual control and transformed 
into a seat of holiness. In the Tantrika system, for instance, various deities 
or forms of the same deity are supposed to reside in different parts of the 
body, so that the human organism is looked upon as a veritable holy temple. 
The identification with the deity might go to the length of supposing that 
the devotee was justified in worshipping his own body as God incarnate ; 
and in later times philosophies extolling this aspect of human body became 
widespread and popular. We are not thinking only of the worship of 
preceptors and saints and veneration to the earthly monarch as if they are 
gods ; we are referring to the fact that both in one's own body and in those 
of others divinity was supposed to be resident, and a guest was supposed 
to be a representative of all the gods. It is doubtful whether the doctrine 
of the incarnation of God or the representation of the Godhead by images 
could have made any headway, if the human body were considered to be 
absolutely impure. Possibly, the pantheistic view that the whole universe 
is Brahman reinforced the belief in the sanctity of all forms of existence 
including the material. » 

The general attitude of the philosophers and moralists was; however, 
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hostile towards the body because of the fact that the usual philosophical 
position was either dualistic or spiritualistic, in neither of which the body 
could claim an equality in pure existence with the soul. Those who 
thought of ntorality in terms of the regulation of mind naturally looked 
down upon the needs of the body and considered them in the light of 
troublesome impediments to spiritual advancement. They did not always 
agree as to why spiritual endeavour’ should be made, but they were fairly 
unanimous that the interest of the body should not figure in ethical 
calculation except in so far as it helped in the performance of one’s moral 
duties. ‘Thus the rules of health must be obeyed if the spiritual aspirant 
is *o keep under sufficient control his flighty thoughts and impulsive 
propensities. Ablution and other types of cleansing were ordained because 
they helped to bring in a helpful mental attitude. If, however, it were 
to be believed, as was actually done by some, that even this small attention 
paid to the body was a distraction for the soul, then the proper moral 
attitude would be to keep the body dirty and to grow matted locks, ‘The 
practice of austerity, again, might bring in a propensity towards spiritual 
outlook, and tapas, e.g. mortification of the flesh, could be defended on the 
ground that it enabled the soul to gain control over the body. 


ETHICAL SANCTIONS 

The materialists like the Carvakas did not recognize the reality or 
priority of the spirit; still they prescribed a code of duties, taking care 
to point out that this was not a prescription of God or the scripture but 
the order of the only visible authority, namely, the king. In other words, 
positive laws as enacted by the earthly king constitute the entire body 
of méral truths. And if people do agree to put up with some incon- 
veniences and pains, it is because «thereby they would be assured of 
enjoyment of pleasures. "Thus there was a mixture of the standard as lew 
and the standard as pleasure. 

In between those who upheld the authority of the king and those 
who made ethical imperatives impersonal in character, there were others 
who upheld the theory that social prescription was the final determinant 
of moral conduct. The conduct of the good is imitated by the people at 
large ; and as customs vary from place to place and from time to time, in 
cettair’ matters at least ethical relativity was inevitable. In any matter of 
doubt or where alternative prescriptions are to be found, one would not 
commit any wrong if one were to follow the customs of one’s own locality 
(desacara), community (lokacara), or family (kulacara), If the ultimate 
object of moral conduct is to maintain the social equilibrium and ensure 
social péace, then obviously nothing that disturbs them should be practised. 
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The implicit assumption in this view-point is that the collective wisdom 
of the community or the race cannot go wrong, and an individual judge- 
ment is not always the safest criterion of moral quality. 

To this view-point it was possible to demur, for in that case social 
laws would become as rigid as the laws o5 the Medes and the Persians, and 
there would be no scope for the operation of an enlightened conscience 
or reforming zeal. Hence some upheld the position that &t is not social 
convention or custom that should determine the moral conduct, but it is 
the law of moral life as laid down by seers, prophets, and saints that should 
govern human behaviour. A Buddha or a Mahavira has laid down the 
law of moral life for his followers, and it is this that constitutes the ethical 
code. By their strenuous moral life and their perfected intelligence these 
praphets have peered into the realm of truth, and because they have the 
good of the people at heart and are moyed by compassion at the sight of 
their misery they have spread the truths of moral life as perceived by 
them and thereby enabled them to ford the stream of sariisára. ` Something 
like prophetic infallibility is the basis of the acceptance of the moral laws. 

The theists obviously could not accept this position. To them 
omniscience belonged only to God, and freedom from all disturbing 
elements was only a divine prerogative. The eternal, omniscient Being 
who has never been infected by any kind of ignorance, sin, or incapacity 
can alone lay down the laws of moral life. Hence morality is a divine 
prescription, and human endeavour should be directed to discovering and 
following the moral prescriptions of God. The extreme section went to 
the length of supposing that as God was the source of morality and He 
was not constrained by any external factor, the nature of a moral action 
depended entirely upon the divine will. The moderate section, however, 
did not support the idea of a possihility at any time of God prescribing 
a new set of moral rules according to His caprice, and supported the view 
that the divine nature has an eternal vision of unalterable verities, within 
which laws of morality are included. Moral laws are therefore noi 
arbitrary prescriptions of God but communications through God of 
unchanging moral rules. We are coming back, in fact, to the theory of 
moral law as impersonal, which is the view of the Mimamsakas, by a 
different route. 


ETHICAL RELATIVITY 


One other point that needs recording is a new conception of ethical, 


relativity to be found in Indian thought. The word ‘relativity’ has been 

generally understood as implying the possibility of truths as alternatives 

- or even as transitory. Thus what action is regardedsas moral in one place 
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may not be so in another. A comparison of the moral prescriptions of 
different races and religions would reveal the startling fact that while there 
is fundamental similarity in respect of certain moral duties there is wide 
divergence inerespect of others, so much so that a moral prescription of one 
religion would be considered as grossly immoral in another. Similarly, 
our conceptions of morality alter from age to age and the index of civiliza- 
tion is the acknowledgement of thé superiority of more humane virtues 
over those more gross. Many of the móral prescriptions of an earlier time 
are no longer countenanced, and it is likely that in the course of time 
many of our modern prescriptions would share the same fate. 

«India knew? of similar changes in moral conception and worked off 
many of the cruelties of past times in formulating^new ethical creeds. In 
such matters theological presuppositions had obviously a large hand in 
determining change in moral attitude. But what is peculiar in the 
Indian conception of ethical relativity is the fact that duties had reference 
to degrees ôf illumination obtained. Not being a ‘scripturary’ religion, 
Brahmanism at any rateehad not to accept an authoritatively elaid down 
code of morals binding on all. Its institution of castes and stages of life 
(varnüsrama) made it possible to recognize relativity in moral duties of the 
different sections of the people in their different stages of spiritual life. 
Each caste had its own specific duties in addition to others which were 
common to more than one caste or to all men alike. Similarly, each stage 
of life had its own special duties, though here again certain universal 
duties were also present. The philosophers of India improved upon this 
conception by linking moral obligation with the stage of spiritual attain- 
ment. A man who has succeeded in seeing through the illusory character 
of thé mundane existence feels himself under no further obligation to 
follow certain moral prescriptions, just as he considers himself free not to 
observe certain modes of social custom or religious worship. 

Thus, according to the Vedanta, a seer who has been able to realize 
his oneness with Brahman can no longer observe the ordinary duty of 
religion, thinking of God as the worshipped and himself as the worshipper. 
For the practical world of experience God is a necessity, and duties towards 
a Creator are obligatory. But in an ultimate reference neither the wor- 
shipper nor the worshipped has any being, and a person who could rise 
above áll distinctions was not required to follow a code of religious ethics 
based upon the recognition of an eternal Creator. In fact, a spiritual insight 
énto the nature of truth was the only activity in which man at his 
highest was expected to indulge. "Thus ethics, religion, and philosophy all 
culminated in a realization of the ultimate unity of absolute existence 
(ekamevidvitiyam). Knowledge and virtue entirely coincide, and good and 
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evil cease to have any meaning to one who has gone beyond all duality 
(dvandvatita). Many have seen in this position the danger of an anti- 
nomian culmination of moral life and have pointed to certain passages in 
the U panisads and elsewhere where it has been said that sich a person 
commits no sin even though he indulges.in some of the lowest vices. An 
exaggerated and esoteric language has always its danger, as we know too 
well, from a misinterpretation of such prescriptions and also of certain 
Tantrika practices. A more correct way of understanding such passages 
would be that a sage in such a stage would not only lose all sense of 
distinction, but would also be so absorbed in his own vision that he would 
practise no moral activity and perform no social action, good or bad, at.all. 
A man who has passed türough a life of the severest discipline is not likely 
to land himself in the paradox of suddenly turning vicious after attaining 
the highest vision of reality. "The Buddhists taught, in fact, that after a 
certain stage of perfection (bhiimi) has been attained, there is no possibility 
of backsliding for the spiritual aspirant. Similarly, emphasis upon charity 
from the Vedic times downwards has been construed by some as aiming at 
satisfying the greed of priests. When it is remembered that in the classic 
symbolism of religion (dharma) as a bull, truth, cleanliness, compassion, 
and charity are regarded as its four feet and that in innumerable passages 
charity has noching to do with gifts to the Brahmanas, we at once see the 
weakness of such criticisms. The prevailing attitude of the Upanisads is to 
advise men to desist from all actions right or wrong and to take to the path 
of meditation and realization, forgetting altogether the distinction of good 
and bad. We have repeated assertions, however, that a man who has 
wisdom does not sin, and that a sinncr is not purified by scriptural study 
or by any penance or sacrifice. > 


MORAL ACTIONS AND THEIR GOALS 


Naturally, the question arose about the types of actions in which men 
indulge and the results of such actions. Broadly speaking, actions (karma) 
are divided into good (swkla), bad (krsna), mixed (Suklakrsna), and neither 
good nor bad (a$uklakrsna). In the famous Yajíiavalkya-Artabhaga dialogue 
in the Brhadaranyaka Upanisad we have the cryptic saying that good begets 
good, bad bad. What those good and bad destinies were became the 
subject of active speculation at a later time, and the procedure of assessing 
the moral value of an action was laid down. The different theories of heaven 
and hell, as are to be found in Brahmanism, Jainism, and Buddhism. 
took effective note of the different destinies of the good and the evil. 
Regarding mixed actions, there was trouble, and alternative theories were 
suggested about the way in which good and evil bore their respective fruits 
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in subsequent embodiments. It was admitted that the preponderance of 
either determined the nature of the next embodiment, which in its turn 
had a hand in determining the spiritual possibilities of the new being. 
A distinctio was drawn between modes of existence which were merely 
meant as punishments or rewardsef actions done here below (bhogabhümi) 
and modes of existence in which fresh accumulation of merit and demerit 
might take plage (karmabhümi). THe heterodox systems practically limited 
the field of moral activity to this mundane world of ours and extolled 
human life to the extent of supposing that salvation could come to man and 
man alone and other types of beings, higher or lower, had to be reborn 
as men beforf they could obtain the saving Knowledge. The Brah- 
manical view that salvation was possible through ethical behaviour in 
other realms also is to be found in the Vedantic theory of progressive 
salvation (kramamukti) that spiritual progress could be attained even 
by gods who were supposed to be already halfway towards salvation 
through their earlier ethical activities. But heaven and salvation were 
not identical and ever» desire for heaven was a kind of desire from 
which the enlightened were expected to extricate themselves. The 
Sarhkhya describes the gift to the sacrificing priest (daksimd) as a kind of 
bondage (bandha), for sacrifices which lead to heavenly existence 


© 


(svarga) simply postpone the attainment of salvation (moksa). It was , 


difficult to decide what actions were ethically indifferent on the human 
level, but it was agreed that spiritual enlightenment (Brahmajnana, bodhi, 
samyakjfiana) was certainly included within this category, for at this stage 
the spiritual aspirant was regarded as having transcended all distinctions 
of good and evil and established an attitude of apathy towards all earthly 
happénings and as having conquered completely all attachment (raga), 
aversion (dvesa), and ignorance (moha). ‘To some the attainment of such 
a condition came as a gift of nature because of the merits acquired 
in a previous life. But in almost all cases, it had to be effected by effort 
along a very slippery path of which the spiritual novice was asked to beware. 
In fact, minute prescriptions were laid down in Buddhism, Jainism, and 
Brahmanism ,about attaining the different stages of this ascent of the soul 
(bhümi, gunasthànaka), and warnings were sounded about the lurking 
dangers of each stage, and also the powers (rddhi, vibhüuti) and insights 
(abhijià) that higher stages bring were described. Moreover, the yogin 
is cautioned not to cling to any intermediate stage but to pass on to the 
final state of liberation, variously described as moksa, nirvana, nih- 
Sréyasa, etc. In the pluralistic systems this coincided with a kind of 
spititual isolation (kaivalya), though through omniscience the emancipated 


souls were regarded a$ becoming mutually pervasive. In the monistic and 
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monotheistic systems some kind of association with the ultimate Reality, 
whether God (I$vara) or Brahman, was established. 


3 GITA SCHEME OF MORAL ACTION " 


The Gita made a notable departure-from the beaten track by denying 
that karma could be avoided at any time, though it admitted that dualities 
could be successfully transcended by»a yogin. In a series of discoursés 
which have become. classical, the Gita discusses the various types of actions 
and points out that as no being, even God not excepted, could be entirely 
free from action, spirituality had to.be defined in terms other than those 
of inaction. The spiritual act is not exclusive of the performance of.the 
ordinary duties, of life, but is a transformation of the same viewed from a 
higher standpoint. So long as we claim personal agency for all actions and 
desire their fruits, we get entangled in successive embodiments. ‘To get 
rid of the contingency we must abjure all desire for the fruits of our 
meritorious actions and dedicate the same to God. This is riot intended 
to be a vitarious enjoyment as when people pass on their merit for the 
benefit of a fellow-soul in spiritual distress ; for God is a being who is not 
affected by the results of actions, whether performed by Himself or dedi- 
cated to Him by deyout souls. In so far as man is able to efface self- 
reference, he escapes the inevitable results of moral action ; and the casiest 
mode of such self-effacement is to dedicate them to God, to whom really 
belongs the initiation of all worldly happenings. This theory of karma- 
sannyüsa presupposes a belief that ultimately the finite beings are to consider 
themselves as tools for the working out of divine plans. Now, in the scheme 
of the divine government of the world there is need of all types of action. 
If the good have to be helped and rewarded, the evil are to be put: down 
and punished; whosoever tries to: avoid unpleasant duties that might 
involve cruelty is neglecting a portion of the divine purpose under the 
mistaken notion that chastisement is only of the Lord. It is primarily in 
and through finite spirits that God works out His plans, and therefore 
both injury and non-injury may become parts of human duties. What 
one is to avoid is the spirit of attachment towards good and that of aversion 
towards evil. Injury (himisá) is bad as a subjective feeling, but may be 
good as an objective fact needed to redress iniquity and outrage done by 
the'evil. Krsna's exhortation to Arjuna to fight the unrighteous Kauravas 
cannot be justified on any other ground: it is not an incitement to violence 
but an exhortation to fulfil the obvious duty of a Ksatriya to keep all evil 
in the state in proper check. s 

The Gita with its Samkhya-Yoga PANAR could also exploit the thċory 
of the gunas in the interest of ethics. There are some natures Which are 
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essentially good and*spiritual (sattvika), others which are active and some- 
what spiritually indifferent (rajasika), while there are still others which are 
lethargic and prone towards evil (tamasika). Obviously, the incentives and 
restraints would not be identical in the cases of these three, nor would 
their actions be of the same type, Obviously, the paths of discipline have 
got to be adjusted to the constitution of each type. The Brhadaranyaka 
Upanisad has referred to the cardinal virtues that gods, men, and demons 
should practise, viz. self-control, bounteousness, and mercy or compassion. 
The Gita also refers to the distinction between the divine (daivi) and 
the demoniacal (usur?) tendencies, as it does to the distinctive character- 
traits and tendencies of the sattvika, rajasika, and tamasika types. In an 
acute analysis the Già discusses the moral valuesof the different types of 
actions as prompted by the different elements (guna) and leaves no one 
in doubt about its partiality for those who are prompted by the purest 
motives in the performance of thei: actions. It takes note also of the fact 
that all naeures are not fitted for the performance of spiritual activities of 
all kinds, The temperamentally meditative, the naturally active, and the 
essentially devout may all yearn towards a spiritual life and get their 
suitable paths, which may not be identical. Duties prescribed in the line 
of least resistance are most easily performed ; and once this truth is recog- 
nized, as was done by Patafijali, we shall cease to insist upon a uniform 
pattern of moral conduct from all. Then again, man’s conception of God 
varies, and so the method ‘of approach will naturally correspond to their 
idea of divinity. God as working in this world as its creator, God as co- 
extensive with this universe as an indwelling impersonal spirit, and God 
as both transcendent and immanent cannot exact the same type of 
respanse from the spiritually minded. Moral action, devotion, and medi- 
tation are each a spiritual way of approaching God according to the consti- 
tution of the believer and his conception of God. Thus the Gilà scheme 
of moral action has a universal appeal, because it provides for that latitude 
in moral choice which differential constitution, innate or acquired, and 
speculation demand. 


FREEDOM OF WILL 


Adverting to this problem of choice, it may be argued that. man has 
really no freedom to choose either because he is after all a wheel in the 
divine machinery or because actions of his previous lives fatally fix his con- 
stitution and determine him to a particular line of action. Reference has 
often been made to one or two celebrated passage which say that it is not 
man’s personal knowledg. of good and evil but divine dispensation that 
decides how a man will act. Seeing, however, that Indian spiritual thought 
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has systematically fought against all tendencies towards predestination, it 
would be unwise to lay excessive emphasis on such exceptional utterances. 
If God were ultimately responsible for man’s acts of commission and 
omis‘ion, then the doctrine of transmigration would lose all meaning ; and 
yet it is this belief in repeated embodiments due to moral action that has 
governed the lives of spiritual India through untold generations. That 
man is his own friend or his own foe has been so often repeated, that one's 
own actions find one out even after millions of births as a calf finds out its 
mother has been enunciated so often in different languages, and that it is 
only by personal.endeavour that man deserves a state of beatitude has been 
so often laid down as a basic creed, that it is not necessary tc; adduce further 
proof that human freedom being responsible for the choice of the way of 
life was never questioned seriously at any time. There would have been 
no confession of sin nor the practice of any austerity or expiation to wash 
it away had not man felt that the responsibility for spiritual well-being was 
his own. In popular tales we do indeed come across stories of God coming 
to the rescue of a hopeless sinner in His superahounding grace, but they 
are mostly designed either to bring home to us the compassion of a merciful 
Providence or to show that only through such divine approach the evil-doer 
comes at last to realize the iniquity of his previous conduct. 

If any evidence is needed to show the recognition of the freedom of 
will in Indian thought, one need only turn to the philosophical systems for 
elaborate discussions about the elements of a voluntary action. Thus the 
primary distinction between moral and non-moral action was recognized, 
and to the latter were assigned all automatic acts that did not have their 
origin in consciousness. In the volitional act proper were included the 
objective or end, the desire, the impulse towards realization of tho end, 
the movements necessary for the purpose, and the realization. Minute 
distinctions occur about the possible and the impossible in connection with 
the origin of desire, the consideration of the objective or end as likely to 
yield satisfaction of some kind or at least to remove some existing want or 
imperfection, the affective elements like desire and aversion that are 
prompted by the memory of pleasure and pain associated with previous 
activities of the same kind, the means that are to be adopted to bring about 
the desired result, the deterrents that keep one back from willing and the 
ways in which they can be overcome or circumvented, and the sense of duty 
that supervenes, in certain specific situations and acts, as an added incentive 
to, or prohibition against, an intended action. In all cases it is in the interest, 
of the self, however conceived, that the agent. moves ; and in his progress 
towards the attainment of his objective he does not feel at any time that 
he is being driven by any extraneous force, whether another spiritwal agent 

640 


D 


P * INDIAN ETHICS 


of a higher type or tHe impulsion of the accumulated tendencies generated 
by the acts of:a past life. Even a scripturol injunction is not a compelling 
force, but only a moral directive leaving it to the discretion of the agent 
either to follgw it for some specified or unspecified good or to incux the 
risk of committing some sin. , If that were not so, the sense of sin in case 
of failure to perform one’s duty would never have arisen, and there would 
have been no sqope for regret, repentance, or remorse or. for any expiation, 
all of which figure so prominently from the Vedic time downwards. 

It is obvious therefore that man is a maker of his destiny, so much so 
that it was freely admitted that by taking proper steps a man could even 
anngl the moral effect of voluntary acts done in this life and thus prevent 
the fructification of the seeds of karma in a life to come. We need not 
discuss whether it is the favour of God or the attainment of saving knowl- 
edge or the performance of some counteractive moral or religious act that 
could offset the results of actions previously done. ` The fact remains that 
man himself was expected to take the initiative to counteract the forces of 
evil actions done by higself. The doctrine of vicarious enjoyment ‘of 
merit, though not totally absent, plays a very minor part in the doctrine of 
Karma. This doctrine finds expression in the Buddhistic belief that gifts 
made to monasteries could redeem pretas (ghosts) in distress. ‘The system 
of offering funeral oblations or pindas at Gaya, so closely associated with 
Buddhism, that is supposed fo be the most efficacious method of improving 
the condition of the dead, perhaps served as the prototype of this 
Buddhistic practice. We should recognize in this connection that birth in a 
particular caste in this life has no relation to the type of embodiment that 
will take place in a future life. The possibility of ascent and descent 
belongs to all, and social gradations of this life may be entirely reversed in 
a future life. Irrespective of the caste in which a man may be born, he 
enjoys the privilege of possessing the capacity to improve his lot in a life 
to come or to get release from the wheel of sarisara altogether. As perform- 
ance of sacrificial rites is not the only passport to a pleasurable re-embodi- 
ment in a future life, those not possessing the right of doing so do not fare 
worse than. those who have it in the matter of improving their lot. Within 
the limits of one’s own opportunities, as fixed by the karma of a previous 
life, each individual has an ample scope for exercising freedom and deter- 
mining?his future fate. In fact, the yoke was deliberately made lighter for 
those who were not socially or spiritually privileged in this life. 

. 

D SOCIAL AND PUBLIC DUTY 

* It has been charged against Indian ethics that it lacks the crusaders' 
zeal for 'impreving the world. It prescribes methods of self-improvement 
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without reference to social duties and advises men, ïn fact, to look after 
their own spiritual well-being and become a lamp oñly unto themselves, 
This charge is dificult to maintain in view of the fact that again and again 
has ,it been repeated that without performing the duties, of one's own 
station, one cannot remedy the spiritual myopia that blurs one's vision 
for truth, without which spiritual illumination and final deliverance are 
impossible. The five great sacrifices (mahayajfias) were ordained to fulfil 
one’s duties not only to the self, but to the entire creation and even to gods 
and manes. The universe was regarded as a unitary whole, composed of 
different types of beings, all of whom shared in the gifts of man. Hospi- 
tality, tending the sick, and providing food and medicament for the dumb 
creation were regular features of a houscholder’s life. Duties to relations 
did not mean only showing respect, friendship, or affection, as the case 
may be, but also succouring them in distress and maintaining cordiality of 
social relationship by a system of give and take. Dana is therefore to be 
understood in a comprehensive sense as including not merely gifts to 
Brahmanas and priests, but also scattering bounty all around in the form of 
planting trees, building highways, excavating wells and tanks, and provid- 
ing places of shelter and treatment of which all persons and even animals 
might avail themselves. One of the earliest dogmas is that man is joined 
not only with the fruits of his sacrifices, but also with those of his gifts. 

We may go even further and say that not only was there charity to 
those who sought it, but there was also active beneficence by wandering 
ministers of religion who roamed all over the country and even crossed 
mountains, deserts, and seas to bring the message of salvation to all. The 
missionary activities of Hinduism and Buddhism in Insul-India and the 
Far East fill a glorious chapter in the annals of India. Those who were 
ordained by their castes to defend the weak and to protect the realm never 
failed to respond to the call for help when holy sacrifices were disturbed 
or the weak were oppressed by the strong. It was considered dishonour- 
able not to do one's utmost to save the life of one who had taken refuge, 
even though it might mean the loss of one's life and property. When we 
turn to Mahayana Buddhism, we notice at once how the ‘conception of 
charity has altered to such an extent that a saint is now prepared to forgo 
or postpone his entry into nirvana, if thereby he can be of use to any 
sinning or suffering soul. In both Brahmanical and Buddhist literature 
are to be found passages in which lofty sentiments are expressed, prayers 
offered, and resolutions made that instead of getting any temporal power or 
personal pleasure or even final liberation one might be given opportunities 
of serving humanity at large. The matter was put, as usual, in the para- 
doxical form that the saint was prepared even to sin, if thereby good to any 
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part of creation coulá be achieved. Sages were advised to direct their be- 
nevolent or friendly gaze in all directions so that all might be happy. 
Whether Brahmanical or Buddhistic, the code of ethics proceeded on the 
assumption thgt in spite of their differences all souls were at bottom swayed 
by the same feelings and tendencies and yearned after pleasure. ‘The 
identity of the human race was further accentuated by the Vedantic theory 
of the identity of all souls in and through Brahman. Men were therefore 
advised to practise the golden rule andenot to treat others as they did not 
like to be treated themselves. All seek pleasure and are interested in self- 
preservation: if this is kept in view, much tendency to oppress and injure 
othgrs would disappear. We are to keep always in mind the fact that others 
fcel pain and sorrow as keenly as we do, and that all have equal right to 
enjoyment. 

Hindu ethics would not have had such an abiding hold on such a 
vast country, if Brahmanical literature had not immortalized certain ideal 
types of chafacter in its heroes and heroines. The kingly acts of Rama, the 
brotherly affection of Laksmana and Bharata, the chastity of Sjta, Savitri, 
ahd Damayanti, the generosity of Karna, the compassion of Sibi and 
Jimütavahana, the truthfulness of Yudhisthira, the steadfast vow of Bhisma, 
the devotion of Dhruva and Prahlada, and the sacrifice of Dadhici, have 
served as beacon lights through the ages and illumined the path of conduct 
of waverers and wanderers., Through countless tales of courage, forbear- 
ance, nobility, and character the three great religions of India have tried 
to impress upon the minds of people the necessity of following moral ideals 
through all hazards in order to achieve that spiritual perfection without 
which final liberation is impossible. "That India still holds the world's 
record in religious toleration is due to the fact that forcible conversion 
and oppression of the heretics were npt counted among the moral virtues. 
No wonder therefore that the benediction of peace (Santi, svasti) should be 
uttered at the end of all religious ceremonies! 

If one were minded to seek in one place a summary of the moral 
precepts by which spiritual life in India is guided, one may turn with profit 
to the Taittiriya Upanisad, eleventh anuvaka. Here a teacher is delivering 
his valedictory advice to a pupil about to depart for home in order to 
assume the next réle, i.e. a householder's life. The latter is directed not 
to neglect truth, virtue, and scriptural study, but to practise them all 
through his life without neglecting personal welfare and prosperity. He 


: sis further advised to look upon his parents, the teacher, and the guest 


eo 
[I 


almost as visible gods and to support and help them in a proper manner. 
Ht is reminded of his relationship with a wider world in which gods and 
departed ancestors figure as dependent upon his attention and reverence, 
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and hence these gods and fathers must not be negfected, but they must 
be approached with faith and proper respect. ‘The guests are to be enter- 
tained with alacrity and without niggardliness, while help to the needy 
must be offered not in an offensive manner but only in a spirit of modesty 
and sympathy and with fear lest offence should be taken at the mode of 
giving. In any case of doubt about the proper way of dealing with a social 
situation, the prospective householder is advised to turn, always to such 
persons as are rational, sincere, upright, devoted to virtuous acts, and free 
from (personal) desires. 

India recognized like other countries that international relations could 
not be fully governed by the laws of private morality, if*the state was to 
survive. It evolved a science of statecraft (arthasastra) in addition to a 
scheme of salvation (moksasastra) and kept apart these four objectives of 
human life (catur-varga)—morality or sacrificial duty (dharma), earthly 
prosperity including economy and statecraft (artha), conjugal necessity 
(Akama), and emancipation (moksa)—though it advised the pursuit of all 
these objectives. The king and those in power had many unpleasant 
duties to perform to maintain order and discipline in the state ; and while 
the objective of a righteous war (dharmayuddha) was steadily kept in view 
and humane treatment of enemies and criminals was recommended, this 
paramount necessity of maintaining the integrity of the state was not 
allowed to be overridden by personal considerations. Injustice and wanton 
oppression were not allowed to go scot-free, and a king not punishing a 
criminal incurred moral guilt as not performing an appointed duty. 
Succouring the virtuous and weeding out the vicious were laid down as 
equal moral obligations. But unpleasant duties were not to be performed 
in a spirit of anger or vengeance, and the reformation of the charatter of 
evil-doers was a primary duty to be,attempted with kindness and patience 
in the first instance in all cases, and was to be handled with sterner 
measures only when absolute necessity forced their adoption. On the 
whole, it is the gentler virtues that came in for greater approbation and 
were more frequently emphasized. In close association therewith was 
preached the necessity of keeping in constant remembrance the solidarity 
of the human race, the primary task of self-discipline, and the spiritual 
basis of all moral activity. 
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NDIAN thinkers commonly speak of two functions of knowledge—one 

which is thegretical, viz. revealing, the existence of some object (artha- 
paricchitti), and the other which is practical, viz. affording help in the 
attainment of some purpose in life (phala-prapti)' The results of these 
two functions of knowledge are respectively what we mean by ‘fact’ and 
‘valye’. A thirsty traveller, who happens to come upon a sheet of fresh 
water, discovers a fact ; and, when later he quenches his thirst by drinking 
the water, he realizes a value. These functions are regarded as closely 
connected with each other, since the knowledge of a fact usually leads to 
the pursuit of some value. The number of facts that may be known, it 
is clear, are*innumerable ; and the values that may be realized through 
their knowledge are equal]y so. It is with the latter that we are,concerned 
hére. ‘The Sanskrit word used for ‘value’ means ‘the object of desire’ (ista), 
and the term may therefore be generally defined as ‘that which is desired’. 
The opposite of value or ‘disvalue’ may be taken as ‘that which is shunned 
or avoided’ (dvista). For the sake of brevity, we shall speak only of values ; 
but what is said of them wil], with apprepriate changes, apply to disvalues 
also. 


FOUR CLASSES OF VALUES 

One of the distinguishing features of Indian philosophy is that, as a 
consequence of the pragmatic view it takes of knowledge, it has, throughout 
its history, given the foremost place to yalues. Indeed, they form its central 
theme ; and questions like those of ‘being’ and of ‘knowing’ come in only 
as a matter of course. It may, on this account, be described as essentially 
a philosophy of values. There are various problems connected with value. 
For instance, ,it may be asked whether we desire things because they are 
of value, or whether they are of value because we desire them. For want 
of space, we cannot consider such general questions here, however 
important and interesting they may be. We shall confine our attention 
to the walues included in the well-known group of four, viz. dharma 
(virtue), artha (wealth), kama (pleasure), and moksa (self-realization). We 
shall only observe, in passing, that values may be either instrumental or 
intrinsic. Thus in the example given above, water is an instrumental 

o 


1 See Vütsyayana's commentary on Nyàya-Sütra, 1.1.1,3. 
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value; and the quenching of thirst by means of it^is an intrinsic value. 
That is, though the term ‘value’ is primarily used for the ends that are 
sought, often the means to their attainment are also, by courtesy, called so.* 

» Though all the above four are ordinarily reckoned as values of life, a 
disunction is sometimes made within them, according to which only the 
first three are regarded so, excluding the last one of moksa. Early works 
like the Ramayana and the Mahabharata, for example, often refer to them 
alone. But it would be wrong to eonclude therefrom that the fourth value 
of moksa was not known at the time,* for these epics and other early works 
themselves refer to it also. In fact, the ideal of moksa is at least as old 
as the Upanisads. The restriction of the name of 'value'»to ‘the aggregate 
of three’ or the tri-vargu, as this group is designated, probably only means 
that the writers of the works in question address themselves chiefly to the 
common people, for whom the final ideal of moksa is of little immediate 
interest. Whatever the reason for this inner distinction may be, it is a 
convenient one ; and we shall adopt it in our treatment of the*subject here. 


? Di 
INSTRUMENTAL AND PSYCHOLOGICAL VALUES—ARTHA AND KAMA 


To take up the /ri-varga for consideration first: In this group of 
three, artha may be said to stand for economic value; kama, for psycho- 
logical value ; and dharma, for moral value. To speak in the main, artha 
is an instrumental value, for it is helpful in satisfying one or other of the 
diverse needs of life. Their satisfaction is kama, which is an intrinsic 
value, since it does not admit of the question ‘why?’ We may, for 
example, ask why we seek food ; but we cannot similarly ask for what we 
seek the satisfaction arising from the partaking of it. We describe it as a 
‘psychological value', not in its usual sense of subjective value in general, 
but in that of an end which satisfies the natural impulses of an individual 
as such. These two values of artha and kama are sought not only by 
man, but by all sentient creatures.‘ The only difference is that, while 
man can seek them knowingly, the other creatures do so instinctively. In 
this distinction, we find the characteristic feature of purusarthas or ‘human 
values’, viz. that they represent ends that are consciously pursued by man. 
When they are sought otherwise by him, as they sometimes are, they may re- 
main values but cease to be purusartha. The possibility of his seeking them 
unconsciously is due to the fact that man combines in himself the character 
of an animal and that of a self-conscious agent—that he is not merely a 


* See Vedanta-paribhasa, VIII. 
* Possibly it was not once acknowledged by some like the early Mimarhsakas or Yajiikas. 


* Robert Burns, in one of his well-known , Speaks of findin f corn hoarded 
in the ‘nest’ of a mouse when it was turned NOE * sS" 
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spiritual but also a natural being. The wants which are common to man 
and the lower animals and whose urge is natural, rather than spiritual, 
are self-preservation and the propagation of offspring, or, as it may other- 
wise be statedjwrace-preservation. : 
© LI 
MORAL VALUE—DHARMA 

The case is quite different as regards dharma, for its appeal is restricted 
to man. While it is virtually unknown to the lower animals, man may 
be said to be innately aware of it) In this consists its uniqueness as 
compared with the other two values of artha and kama, and we shall 
presently see in What respect it is superior to them. We have rendered it 
as ‘moral value’ ; and some forms of Indian thought, like early Buddhism, 
will bear us out completely. But in others, especially the so-called orthodox 
systems, the connotation of the term is much wider, for they include under 
it not only moral but also religious values, such as are detailed in the ritu- 
alistic portiohs of the Vedas. But, in accordance with a principle recog- 
nized from very early times, viz. that ceremonial is o£ little avail to those 
who are morally impure,’ the practice of virtue becomes a necessary condi- 
tion of ritualistic life. We also find it stated in some ancient works of this 
tradition that, as between ritual and virtue, the latter is certainly to be 
preferred. The Mahabharata, in a familiar verse, declares that ‘speaking 
the truth is far better than celebrating many horse-sacrifices’.’ Gautama, 
one of the oldest among the law-givers, places what he terms the ‘virtues of 
the soul’ (atma-guna), like kindness and purity, above mere ceremonial." 
These are the reasons why we have rendered the term as ‘moral value’, and 
we shall confine our attention in what follows solely to that aspect of 
dharmt. 

The notion of dharma, thus restricted, is so familiar that it is hardly 
necessary to refer to examples of virtues whose cultivation it signifies. Yet 
to give a general idea of them, we shall refer to one of the several lists of 
them found in old works. Yajfiavalkya, in the Smrti which goes by his 
name, reckons them as nine’—non-injury, sincerity, honesty, cleanliness, 
control of the senses, charity, self-restraint, love, and forbearance. It will 
be seen that some of these, like non-injury and charity, have a reference to 


the good of others or are altruistic, while others, like sincerity and self- . 


restrainé, serve to develop one's own character and will. It should sot, 


» "Br. U., 1.4.14. y H 3 
* ‘4carahinamh na punanti vedüh'—Vasistha's. Dharma-Sütra, VI.8. 
‘Asvamedhasahasrat tu satyam ekarh visigyate.’ 
^Gautama Dharma-Sütra (Anandashrama Ed.), 1.8.24,25. | ART A m 
* ‘Ahimsa satyam asteyam Saucam indriyanigrahah, danam damo daya ksantih sarvegam 
dharmasadiianam’ (1.122). © 
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however, be thought that this division into selfregarding and other- 
regarding virtues is a hard and fast one ; for, as an individual has no life 
of his own independently of society, the former has a bearing on the latter, 
as zurely as the latter has on the former. E 


RELATION OF DHARMA TO KAMA 


What is the relation of dharma'to artha and kama? . Or, as artha is 
ordinarily but a means to kama, We may narrow the scope of our question 
and ask, "What is the relation of dharma to kama?' If kama stands for 
pleasure, as stated above, we may say that it is desired by all, for pleasure 
is always welcome to everyone. Indeed, we cannot help desiring oursown 
felicity. But not everything desired is necessarily desirable. A sick person 
may long for a certain kind of food, but it may not at all be advisable for 
him to partake of it from the standpoint of his physical well-being. That 
is, kama, while it may be an object of desire, may not always be desirable ; 
and, though appearing to be a true value of life, it may not really be so 
or may even prove to be a disvalue. How ther can we distinguish these 
two kinds of kama? To speak with reference only to the ¢ri-varga which 
we are now considering, dharma furnishes the necessary criterion. That 
variety of kama is a true value, which is in accord with the requirements 
of dharma, but not any other. In thus helping us to discriminate between 
good and bad kama or in rationalizing life, as we might put it, consists 
the superiority of dharma, which is thus reckoned as the highest of the 
three values. This conception of dharma as a regulative principle is so 
important in the philosophy of conduct that all the Sastras and all the 
higher literature of India (the latter, though only impliedly) emphasize it. 
That is, for example, what Sri Krsna means when he says in the Gila, 
‘Dharmaviruddhah . . . kimo’smi’ (Iam kama, not at strife with dharma)." 


DHARMA AS A MEANS AND AN END 

Having considered the general nature of dharma and its relation to 
kama, and therefore also to artha, which commonly is but a means to it, 
we may ask whether its function is limited to regulating the pursuit of 
these two values or whether it has any purpose of its own. ‘There are two 
answers to be given to this question. — |. 

(1) The popular view, and probably also the older of the twe, is that 
it has a purpose of its own. In this view, then, dharma is conceived as 
an instrumental value. A steadfast pursuit of it, in its double aspect of 
self-regarding and other-regarding virtues, results in one's good here as well 

" 
? B.G., VILI. 
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as elsewhere ; and ‘this good—whether it: stands for worldly happiness or 
heavenly bliss—is, as a whole, designated abhyudaya or ‘prosperity’. 
Further, it isybelieved that dharma not only leads to the good, but tlat it ~ 
does so invariably. Here is another reason for its superiority over the other 
two values, whose pursuit may or may not be successful. But it should 
be added that, for the attairiment of the fruit of dharma, one may have to 
wait for long. The important point, "however, is that it is sure to yield 
its fruit at some time, even though it be after many vicissitudes. It is the 
possible postponement of the result to an indefinite future that explains 
the, common indifference of men towards dharma, notwithstanding their 
awareness of its excellence. It is this human shoftsightedness that Vyasa, 
for example, has in his mind when, in concluding the Mahabharata, he 
says, ‘Here I am, crying out with uplifted arms that dharma brings with it 
both artha and kàma ; but no one listens to me’.™ The same feeling of sad 
astonishmerit at human folly is echoed in a common saying that ‘people 
want the fruits of dharma, but not dharma itself.” a 

(2) The other view is that dharma is an intrinsic value, and therefore 
an end in and for itself. It is maintained by some Mimarnsakas, viz. those 
of the Prabhakara school. They ridicule the idea that virtue should 
appeal to man's interest for being practised. That would be to look upon 
man as a creature of inclination and forget that he is a moral agent, who 
has the power to do what he ought and to abstain from doing what he 
ought not.^ Further, they allege that such a view makes dharma not only 
a means, but also a means to the admittedly inferior value of kama, by 
making it minister to the doer's felicity. However unexceptionable the 
kamavpursued may be in its nature, and whatever altruistic activity it 
may incidentally involve, it finally stands for a subjective end or, in plainer 
terms, for self-love. If there is a moral principle, it must be absolute in 
the sense that it has nothing to do with our likes and dislikes and that it 
should be followed solely out of respect for it. It is the nature of dharma, 
they say, to be thus ultimate. Here we have the well-known principle 
of practising virtue for its own sake ; and the student of Western philoso- 
phy will see in it a general kinship with Kant's teaching of the ‘categorical 
imperative', that is, a command about which there is nothing contingent 
or conditional. 2 

This will, no doubt, appear at first as a very exalted view of dharma 
or ‘duty’, if we may use that term instead, worthy to evoke our admiration. 


a 
s Mbh., XVIII.5.62. Wee Jat HERE 
‘Punyasya phalam icchanti punyam necchanti manavah. — 
? The Jribhükaras might admit The distinction, made above, between good and bad 
kāma. But they would not attach any moral value to the former, for, while it may connote 


prudence, it is not altogether free from bondage to inclination. 
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But it is really untenable, because it is based upon unsound psychology. 
It assumes that voluntary activity is possible without any end in view or, 
to put the same in another way, that it forms its ownwend (svayari- 
prayojanabhiita).* But how can anything be its own consequence? To 
accept such a view, as Sankara observes, changes what is put forward as a 
gospel of duty into a ‘gospel of drudgery'/ For, in that, case, devotion 
to duty would mean present toil ; and dereliction of it, future evil, so that 
whether a person does his duty or leaves it undone, he has only trouble 
as his lot in life. Hence this view of dharma has not come to prevail. 
It was once for all given up in India when Mandana, a ‘contemporary of 
Sankara, enunciated thé principle that ‘nothing prompts a man to acts 
of will, but what is a means to some desired end'.* 


DHARMA SUBSERVES MOKSA 


So much about the tri-varga. When we shift our standpoint from 
the system: of the three values to that of the four (catur-varga) including 
moksa, we find the conception of dharma undergoing a profound change, 
which makes it superior to that in either of the above views. It 
continues here to be regarded as an instrumental value, as in the first of 
them, but the end which it is taken to serve is not the agent’s ‘prosperity’. 
It is rather the purification of one’s character or, as the term used for 
it in Sanskrit means, ‘the cleansing of one’s mind’ (sattva-suddhi) by 
purging it of all lower or selfish impulses. This cleansing is effected 
through the performance of the duties for which dharma stands in the 
manner taught in the Gita, that is, without any thought whatsoever of 
their fruit. Thus, if the former view commends partial abnegaéion of 
küma and thereby rationalizes life's activities, as we have said, the present. 
one commends its total abnegation and thus:spiritualizes them. Its true 
character of a higher value is restored to dharma here, for, in contrast 
with the other view, it wholly ceases to be subservient to kama. The 
weakness of that view, then, is not in its conception of dharma as a means 
to an end, but only in its insistence that the end is some form of happiness 
for the doer. In this rejection of ‘prosperity’ or personal benefit as the 
aim, the present view resembles that of the Prabhakara school; but, at 
the same time, it differs vitally from that view in holding that dharma has 
an end, and thus denying that there can be any voluntary activity without 
an appropriate motive. It is this changed conception of dharma that has 
come to prevail in Indian philosophy, and not either of the above. > 


^ Tantra-rahasya (Gaekwad Oriental Series), p. 70. 
15 See commentary on B.G., III.1; IV.18. 
?* *Pumsüm nestabhyupayatvat kriyasu anyah pravartakah’—Vidhiviveka, p. 243. 
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© 
AIDS TO MOKSA—MORALITY AND KNOWLEDGE 


But it may bé said that moral purification or the conquest of the 
lower self is too negative in its nature to prompt voluntary activity. So 
it is necessary to add that actually, in this view, self-conquest is only, the 
immediate end of dharma, while jts final aim is moksa or self-realization.”” 
This is the ultimate value ; and its conception is quite positive, since it 
consists not merely in subjugating the lower self, but also in growing into 
the higher one; it implies also the transcending of the-narrow, grooved 
life and the gaining of a larger, ampler life. This change in the older 
view of dharma or its transvaluation, viz. that it is a means to moksa, is 
already made imthe Upanisads.* But it is not the only means and requires, 
as indicated by our characterization of the final goal, to be supported by a 
knowledge of what the higher or true self is. And it cannot be known 
fully and well, unless it is known in its relation to the rest of reality. This 
knowledge of the self in relation io its environment, social and physical, 
represents philosophic truth. Like the good, then, the true also is here 
conceived as ari instrumental value, both alike being means to moksa.” 
"The several systems differ in the place they assign to these two means in 
the scheme of life’s discipline. But it will suffice for our purpose to say, 
following Sankara, that a successful pursuit of the good is required as a 
condition indispensable for the pursuit of the true. 

We have seen that seeking the good is essentially for the purification 
of character. The search after the true is for removing our ignorance 
(avidya) about the ultimate reality, which is the necessary implication of 
all our efforts to philosophize. But for such ignorance, man’s desire to 
know the nature of reality, which is so natural to him, would be wholly 
unintelligible. This desire, so far as it is theoretical, is satisfied when we 
learn the final truth and are intellectually convinced of it. But intellec- 
tual conviction is not all that is needed for reaching the goal, since the 
actual effects of the ignorance are directly experienced by us in daily life 
and require, if they are to be removed, an equally direct experience of the 
truth about reality. For example, most of us feel the empirical self to 
be the true Self, while the fact, according to many of the systems, is that 
itisnotso. Buta mere intellectual conviction, which is what is commonly 
meant by philosophic truth, is scarcely of use in dismissing such beliefs. 
A perceptual illusion, for instance, is dispelled only by a perceptual 


1 The ultimate goal is God-realization in theistic doctrines ; but it, too, is to be achieved, 
generally bs through self-realization. 
» IV.4. 


ug 22. ; 
by This does not mean that the good and the true should not be pursued for their own 


sake. What is meant is only that they find their fulfilment in self-realization. 
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experience of the fact underlying the illusion and not, say, by a hearsay s 
knowledge of it. Seeing, as they say, is believing. Hence all the Indian 
schools prescribe a proper course of practical discipline to bring about 
this «consummation, viz. transforming a mere intellectual cenviction into 
direct experience. The chief element insit is,dhyana or yoga which means 
learning to steady the mind and, thereafter, constantly dwelling upon the 
truth, of which one has been intellectually convinced, until it culminates 
in direct experience. It is then that the aspirant realizes himself and 
becomes spiritually free. 


NATURE OF MOKSA 2 à 


What is the exact fiature of this ultimate ideal called moksa? It is 
held by some to be a state of absolute bliss; and by others, as one merely 
of absence of all pain and suffering. The distinction depends upon a 
difference in the conception of the self in the various systems. Bliss or joy 
is intrinsic to it, according to some, and it therefore naturally reveals itself 
when the self is released from bondage. According to others, neither bliss 
nor its opposite belongs to the self, and it is therefore without either in 
the condition of moksa when its true nature is restored to it. Before 
describing this condition further, it is necessary to refer briefly to an objec- 
tion that is sure to occur to the reader at the above characterization of Rl 
moksa in terms of pleasure and absence of pain, viz. that the ideal is 
hedonistic—a view which is now regarded as psychologically quite faulty. 
This is an objection which, on a superficial view, applies to the whole of 
the Indian theory of value ; but whatever the answer to that general objec- 
tion may be, the charge of hedonism does not, in the least, affect the con- 
ception of the ultimate value with which we are now concerned. Fór the 
pleasure for which it stands should be unmixed, and there should be no 
lapse from it when it is once attained—conditions which the kind of 
pleasure the hedonist has in view does not, and is not meant to, satisfy. 
In fact, moksa means absolute or unconditioned bliss (or, alternatively, 
absence of suffering), which is vastly different from the pleasure that 
hedonism holds to be the supreme end of life. 

Now to revert to the consideration of the nature of moksa. Sankara 
has remarked that attaining the goal of life signifies nothing more than 
perfecting the means to it^ That is to say, the end here is not external 
to the means, but is only the means stabilized. This gives us a clue as 
regards the kind of life which a knower leads, and enables us thereby to* 


v a See commentary oh B.G., IlL.55—'Sarvatraiva hi adhyatmasastre . . . yani yatnasadhyani 
sadhanani laksanani ca bhavanti tani’, Cf. commentary on XIV.%5. 
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grasp the exact meaning of moksa. We have mentioned two aids to the 


attainment of the goal, pursuing the good and acquiring a knowledge of 
the true self. Corresponding to these, the life of the knower, broadly 
speaking, wil®be characterized by two features. In the first place, it will 
be entirely free from the tyranny of the egoistic self, and therefore also 
free from the feverish activity for gratifying personal desires, which can 
never be completely gratified. In the second place, it will be marked by 
an unshakable conviction in the unity of all, and consequently by love 
for others—love for them, not as equals but as essentially one with oneself. 
Such love will necessarily prompt the freed man to work for their good, for 
while there is rfothing that he wants for himself, ,he sees them immersed 
in so much ignorance and suffering. No doubt, "he was doing unselfish 
work even before he became free; but that was, more or less, the result 
of conscious strife. Now it becomes quite spontaneous. This is in monistic 
schools. In pluralistic systems also, the same will be thé case, the only 
difference being that the enlightened person will help others, prompted by 
pity or compassion rather*han love in the above sense. Thus, whether it be 
in monistic or pluralistic schools, the knower, after gaining enlightenment 
and freedom for himself, will strive to spread that enlightenment among 
others and secure for them the same freedom, so far as it lies in his power. 
There is in this regard the magnanimous example of Buddha who, we may 
remark by the way, is only one instance among several that have appeared 
in the spiritual history of India. Hence, though the final aim of life or 
the ultimate value is here stated to be self-realization, it is really very much 
more, for it also signifies doing one's utmost to secure universal good. 

We have described the state of moksa from the standpoint of what is 
called*jivanmukti or ‘liberation while one is still alive’, for it is sure to 
make a better appeal to the modern mind. This ideal, however, is not 
accepted in all the systems, but only in some like the Advaita, Sarnkhya- 
Yoga, and Buddhism. The others insist that spiritual freedom will not 
actually be attained until after physical death. It is known as videha- 
mukti. But even these systems may be said to admit jivanmukti in fact, 
though not in name, for they postulate final release in the case of an 
enlightened person as soon as he leaves his physical body, implying thereby 
that there is nothing more to be done by him for attaining moksa. 'The 
distinction between the two views reduces itself finally to whether or not 
the discipline prescribed for the spiritual aspirant should as such (that is, 
under a sense of constraint) continue in the interval between the dawn 
of true knowledge and the moment of physical death. According to those 
whe do not accept the ideal of jivanmukti, it should continue, while 
according to the rest, it need not. 
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INDIAN OPTIMISM ~ d 

The question that now remains to ask is whether such an ideal 
can pe achieved at all. In one sense, the question is not legitimate, because 
moksa, standing as it does for a progressive attainment, is béfng realized at 
every stage. But it may be taken to meam whether the-process of self- 
realization is an endless one or has a culminating stage ; and if it has such 
a stage, whether it is attainable. .All the Indian systems} including the 
non-Vedic ones, are of opinion that this process is directed to a definite 
goal, and that that goal can assuredly be achieved. According to them, the 
evil of sarisara or bondage carries with it the seeds of its own destruction, 
and it is sooner or later bound to be superseded by the good. In other 
words, none of the Indian schools is finally pessimistic, and the present-day 
criticism that they are 'gospels of woe' is entirely wrong. We have more 
than one interesting indication in the Sanskrit language of this faith of 
the Indian in the ultimate goodness and rationality of the world. The 
Sanskrit word sat, as noticed by Max Müller long ago, means not only ‘the 
real’ but also ‘the good’. Similarly, the word bhavya, we may add, means 
not only ‘what will happen in the future’ but also ‘what is auspicious’, 
implying that the best is yet to be. 

Besides the ultimate value of self-realization, we have referred to truth 
and goodness. But the latter are only two of the three, including beauty, 
which are now grouped together and are termed the ‘trinity of values’, 
Aesthetic value, however, is not being treated in the present paper. 
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"3 INDEX e 
Abhasavada, 260, «264 i a Adler, 581 
Abhüva, 38, 241, 272, 274, 328, 498; defined, Adrsta, 111, 176-77, 238, 499-501, 605 
272; perception of, 558-59 « Advaita (or Advaitism), 37, 44, 193-97, 200-5, 


Abhayadeva, 182 © 

Abheda, 190, 206-7, 314-15, 362 

Abhidha, 18 

Abhidhamma, 10 

Abhidhamma Pitaka, 10, 618 

Abhidharma-kosa, 10, 13, 518n. 

Abhidharmika system, its dharmas, 38 

Abhijna(s), 82, 524; five, 521 

Abhimanins (or Abhimdani-devatas), 324-29 

Abhinivesa, 61, 68, 604 

Abhipraya-prakasika (see Citsukha) 

Abhyasa, 63, 89n., 309 

Abhyudaya, 649 

Absolute (see Brahman), 207, 231-32, 249, 279, 
301-5, 30%, 311, 433; an all-inclusive 
reality, 304; defined by aesthetic philos- 
ophy, 308; identity withgthe, 291; its 

a realization a possibility, 312; in relation 
to individual self, 237-40; state (see para- 
marthika dasa), 906;  superconscious 
experience of, 289, 396 

A Buddhist Manual of Psychological Ethics 
(see Rhys Davids, C. A. F.) 

Acürya Sundara Pandya, 347n. 

Acetana, 325-27, $29, 496-97; -paripama, 362; 
two aspects of, 328 

Acintya-bhedabheda, 366-83; basis of its argu- 
ments, 383; on Brahman and His Saktis, 
380-81; on Brahman or Sri Krsna, 366-73; 
on cause of the soul's bondage, 375; on 
Jiva or Jivatman, 373-77; place of bhakti 
in, $76; its relation to advaita tattva, 
386-83; relation to Vivartavada, 379; on 
two aspects of. Maya, 378; on universe or 
creation, 377-79 

Acit (sce matter), 202, 206, 208-9, 302-3, 309 

A Constructive Survey of Upanishadic Phi- 
losophy (see Ranade) 

Acosmism (see Ajatavada) 

Action, springs of, 604-7 

Acyutapreksa, 313 i 

Adhara, 272, 361, 305, 308; -adheya relation, 
308; -Sakti, 367, 375; -tva, 272, 301 

Adharma, 152, 164, 400, 473-74, 513 

Adhihüra, 251-52, 278, 622; doctrine of, 252- 
53, 415 

Adhikarana, 190, 196-97, 201, 203, 209 

Adhimokkha, 517 

Adhistliüna, 242, 275 

Adhyasa, contrasted with Sünyavida and 
identitf-in-difference, 481-82, 485; its 
nature, cause, and effect, 241-42, 262-63; 

* its relation to spiritual detachment, 245; 
«two kinds of, 246-47 
Aditi, 624 
Adityas, 585n., 624 s 


209, 219-36, 247-48, 268-70, 272, 277; on 
anupalabdhi, 558; applied to Sankara's 
Vedanta, 326; central notion of, 245; its 
conception of self and liberation, 206, 
249-51, 279; different problems of, 262- 
63; and discipline of jnana, 254; its dis 
tinctive features, 274.80; distinguished 
from otheg systems, 192; an integral part 
of Hinduism, 253-54; its later epistemo- 
logical development, 264; its merit, 252; 
on physical world, 494; post-Sankara, 255- 
80; its relation to aesthetics, ethics, 
metaphysics, and mysticism, 234-36; its 
relation to practical idealism, 250-51; 
its religion, 250; on self-evident character 
of knowledge, 560; its spiritual signifi- 
cance, 245-54; of the Sfuti, 326; its 
theory of knowledge, 550; three post- 
Saükara schools of, 257-58; its-toleration 
and respect for individual. differences, 
951-5», 280; treatment of Brahman in, 
930-34; treatment of God in, 230-34; 
treatment of witness in, 230-34; two wings 
of, 192; universal outlook of, 250; on 
upamana, 557 
Advaita-brahmasiddhi (see Sadünanda) 
Advaita-ratna-raksana (sce Madhusüdana) 
Advaitasiddhi (see Madhusüdana) E 
Advaitins, 198, 258-60, 263, 265, 270, 277-78; 
on bheda, 206; on consciousness, 130; of 
fourteenth century, 274-76; on illusion, 
561; later, 255, 263, 277; on non-existence, 
558-59; on perception of self, .553; on 
positivity of avidya, 263; on potential 
omniscience of every man, 552; sense in 
which world appearance is false to, 265; 
of tenth and eleventh centuries, 270; their 
relation to traditional worship, 254 
Aesthete, Lord, 462 
Aesthetics, 234-36, 301, 308 
Afflatus, divine (@veSa), 286 
Agamas, 11, 191, 318-19, 321-22, 324, 437, 502, 
513, 516 
Aghora Siva, 392n., 394n. 
Agni, 585n., 624 
Agnihotra, 160, 353 
Agnistoma, 159 r 
Agnostics, 168-83, 481, 485-86; their ofiginal 
sūtra works lost, 168 
Agrahaņa, 256-57 
*Aham Brahmasmi', 188, 262 
Ahankara, 15, 43, 54-55, 57. 67, 69-70, 213, 
239, 954, 964, 310, 316, 327, 388, 429, 472, 
507, 551; function of, 509; three kinds of, 
512 
Ahimsa, 49, 81, 86, 293 
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Ahirbudhnya Samhita, 18, 583n. 
Ahriman, 287 
Ahura-Mazda, 623 
‘Aikabhavika’ doctrine, 260 
Aikyavada-Saiva, 387 
, Aisvaryas, 371, 521, 523-24 
~ Aitareya Aranyaka, 171 5 
Aitareya Upanisad, 585n.; names of manas in, 
508 


Aitihya, 559 

Ajapa, -hathsa-vidya, 80n.; -japa, 80 

Ajatasatru, 584 

Ajatavada, 433 

Ajita Kesakambala (KeSakambalin), 34, 179 

Ajivaka, 34, 619n. y 

Ajhüna, 195-96, 206-7, 241, 266-67, 273-76, 
$28; according to Vacaspati, 266 

Akankheyya-Sutta, 82n. 

. Ahanksa, 108, 556 ? 

Akasa, 36, 197, 478, 495, 497, 500, 502, 569, 
571, 574 

Akhandakara-vytti, 196 

Akhandananda, his Tattvadipana, 262 

Akhyati, 47, 133, 259n., 268, 397n.; Prabha- 
ara theory of, 273, 560, 596 

Akificanadasa, 463 

Akriyavüda, 34 

Aksapada (see Gautama), 17, 33, 92, 562, 564, 
58-09, 575-76; his presupposition of 
Vaisesika categories, 93 

Aksara, 206, 256, 282, 414, 541; conception of, 
351-52 

Alatikara, 18, 602 

Alankara-kaustubha, 366n. 

Alaukika, 329; -darsana, 319; -khyati, 596 

Alayavijiana, 494, 552, 604 

Alexander, S., 486 

Allah, 464 

All-doershi) ee sarvakartrtva) 

Alvars, 6, 8, 40, 300; authoritativeness of their 
sayings, 301 

Amalananda, 270; on ajñāna, 266; his Vedanta- 
kalpataru, 266, 267n. 

America, 215; basis of her philosophy, 216 

Amrta-bindüpanisad, 81n. 

Amrta-nüdopanisad, 81n. 

Anaikantika (see hetvübhasa) 

Analogy (see upamana), 515; false, 556 

Ananda (see Brahman), 68, 240, 249, 256, 259, 
or 327-28, 330-32; -maya, 207, 327, 330- 


Anandabodha, 274; his definition of falsity, 
269; his Nya’ ET 269; his Nyàya- 
makaranda, 269, 272; his Pramana-iilá, 
269; views of, 269-70 y 

Ananda Giri (or Anandajüana), 258, 270-71, 

. 274-75; his Vedanta-tarka-sanigraha, 274 

Anandapürna, 255, 262, 272 

Ananda Tirtha (see Madhya), 187-93, 195-96, 
198-200, 202-4, 208-10; identity of Jiva and 
Brahman as viewed by, 197; his nomen- 
clature, 332 

Anatman (see non-self) 

Anavastha, 560 

An Epitome of Jainism (see Nahar and 
Ghosh), 58n. 

Anga(s, 298; of yoga, 49-50 


Anguttara-nikaya, 427 

Animan, 471, 522 

Aniruddha, 13 

Aniruddha, as vyüha, 197, 358, 590 

Anirvacaniya, 241, 243, 263, 269, 270; 279; 
Maya as, 268 n 

Anirvacanīya-khyāti, 247, 259, 260n., 268, 
5273, 561, 596 

Annaniyds, 169 > 

Antahkarama (see mind), 43, 46, 55, 195-96, 

» 202, 260, 264, 275, 507, 518, 55 
Advaita view of, 511; -parinama, 195; 
pou of, 261, 265; -Suddhi, 316; -vrtti, 
96 


Antaryümin, 193, 303 

Anthropomorphism, 311 

Anti-Vedic doctrines, 181 

Anu, 206, 511 d 

Anubhava, 319; four kinds of, 514 

Anubhasya (see Vallabha) 

Anumüna (sce inference), anvaya-vyatircki-, 
143; kevalánvayi-, 143; mahavidya-, 270 

Anupada-Sutta, 71 

Anupalabdhi, 158, 321, 558-59 

Anuvyavasüya, condition of, 101 

Anvaya-vyalirekt, 555 

Anviksiki, 17, 178, 562 

Anxiety, -hysteria, 63; -neurosis, 63 

Anyathagraha(na), 257, 259n. 4 

Anyathi-khyati, 134, 259n., 268, 559, 596 

Anyatha-khyati-vada (sce Gangefa) 

Apadeva, 159, 162, 539 

Apüna, 587 

PRAE 49, 86; in Buddhism, 86n. 

Aparoksa, 259, 264, 486 

Apastamba, 151 

Apauruseya, 152, 155, 817, $22; language of 
the E DIA Sruti, 319 

Apavarga, 48, 5 

ABE Diksita, 8, 267, 277, 399n.; his 
SiddhantaleSa-sangraha, 266, 277; his 
Sivarkamani-dipika, 277; his Vedānta- 
kalpataru-parimala, 266-67 

Appearances, 190, 453 » 

Apperception, 509, 517-18 

Apsaras, 522 

Apta, 144, 317, 350, 556 

Apürva, 162, 165-66, 258, 500; theory of, 364, 
605n. 

Aql, 459 

Arüdupakaraka, 257, 267 


Arambhavüda, 41, 243, 499; on relation ' 


between cause and cffect, 499 

Aranyakas, 5 

Arhat, 53n., 58, 65n., 75, 88n., 530, 598 

Aristotle, 481; his division of inference, 598; 
on relation betwcen soul and body, 583 

Arjuna, 293, 638 

Arsajüüna, 66n., 519 

Artha, 65, 178, 297, 394, 631, 644-45, 647-49; 
and kama, 646-47; in relation to dharma, 
298, 648 

Artha-kriya-karitva, 559 

Arthipatti, 158, 321; different from inference, 
558; meaning of, 557-58; its resemblance 
to_hypothesis, 558 ; 

Arthasastra, 644 
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Aryadeva, ll, 450 
° Aryans, 3, 4, 178 * 


Asamprajnata (see samadhi), 59n. 


-samadhi, 594 
Asana, 49, 73, 79, 85, 88 
Asanga, 7, 11, 7t, 455, 486 
Asat, 268-69, 271, 278, 325 
Asat-khyati, 959na 268, 596 * 
Ashq, 459 
Asiddha (or asiddhi) (see hetvabhasa) 
Asmarathva, 360 € 


INDEX 


Avidya, 10, 27, 62, 68, 168, 190, 195, 205, 


525; 


Asmita, 61, 68, 71; difüculty about its sig- * 


nificance, 69n. 


Asrama, 188, 201, 472, 622; -dharma, 342, 473; 


duties, 187 
Asrava, 518 
A$gava, 256, 259, 963, 266, 479, 492 
Asteya, 49, 86 
Asubhabhüvanü (see Buddhism) 
‘Asuras, 172 
Asuri, 168 
Asuri sampad, 617 
A$vaghosa, 11 
Atharva Samhità (-Veda), 39, 76n. 
Atma, -dharma, 350; -guna, 647; 

259n., 268; -maya, 307, 485; 


-hhyati, 
Sakti, 610 
Auman, 36, 189, 195, 201, 246, 238-40, 259, 


235-36, 244, 255, 258-59, 268-69, 273-77, 
287, 306, 311, 432, 446, 468, 561, 651; 
according to Mandana, 256-57; according 
to Mundakas, 168; according to Sure$vara's 
school, 260-62; according to Vacispati’s « 
school, 266-67; according to Vivarana 
school, 262-65; -anumana, 263; -dhvarhsa, 
257; effects of, 61-63; forms of, 61; -kama- 
karma, 364; -leía, 262, 269; mula and 
tula, 267; nature of,.273; nivytti-svarüpa, 
255; one, 259; -Sakti, 263, 288; as two 
owers,,264; -visaya, 269 


Avidyopadanabheda-vadins, 256 


Avikrtaparinama, doctrine of, 350 
Avyakta, 69, 263, 324, 414, 495, 508 
Ayodhya, 426 


Badarayana, 6, 33, 151, 320; 


identity with Veda-Vyasa, 


Badari, 151, 360 ‘ 
Badhita (sce hetvabhasa), 104; Buddhist and 


e 261, 264, 277, 281, 286, 309-11, 318, 329, 
471-72, 475-77, 480-82, 485-86, 488, 490- 
93, 507, 516, 518; according to Upa- 
nisads, 513; its acquisition of knowledge, 


514 


195, 239 


Atmünütmaviveka (sec Sankara), 509n. 


Atmanism, 216 
Aimad«attva-viveha (see Udayana) 
Atmavada, 27, 29-30 

Atom (see anu), 36 

‘Atomic number’, 443 

Atreya Tantra, 13 

Attributes (sce gunas) 
Atyantabhava, 328 

Aul, 462 


; development of the idea of, 
different meanings of, 582; different uses 
in Upanisads, 582; its false identity with 
anütman, 239; four states of, 590; onto- 
logical status of, 483; primary meaning 
of, 189; psychology and its method, 583- 
84; three stages of Upanisadic specula- 
tion regarding, 477-83; true nature of, 


475-17; 


aina view of, 107; how caused, 106 


Balabhadra, his commentary Siddhi on 


Advaitasiddhi, 575n. 


Baladeva (Vidyābhūşaņa), 9; «n difference of 


Jiva and prapañca, his five principles, 
209; his Govinda-bhà 208; his inter- 
retations of Brahma-Sütra, 208-10; on 
$vara and Jiva, 209; on mukti, 210; on 
rcality of prapanca, 209 


Balaki, 384 

Bali, 286 

Bandha (see bondage) 
Barhaspatya system (see Brhaspati) 
Barua, B. M., his Pre-Bud 


dhistic Indian 
Philosophy, 34n. 


Baudhiyana, 151 
Baul, 459, 462 


Bedil, 462 
Behaviour, 227 
Behaviourism, 520 
Behaviourists, 70, 527 
a Being (or bhavatva), 272, 561; all-inclusive, 234 
Bekas, 462 
Belvalkar, 33n., 348n. 
Bergson, 221, 453; on necessity of illusion, 


221 


Bhagavad-Gita, 6, 16, 55n., 60n., 63n., 75, 


Aung (S.Z.), 65n., 73n., 75n,, S2n., 518n. 
Aung and Rhys"Davids, their Compendium of 
Philosophy, 65n., 78n., 75n., 82n., 88n.- 


89n., 518n., 605n. 
Aurangzeb, 466 
Austerity (see tapas), 199 
Auto-sugg: 527 
Avacchetlava. 265, 207 


Avalon, A. (sec Woodroffe), 80n., his Serpent 


Power. 
« — Liberafion, 80n. 


Avarana, 74, 963; Sakti, 961, 509, 512 


586n.; his Tantra of the Great 


Ajatüras, 194, 210, 284-86, 200-03, 299. 
€ 307-8, 405; connotation of, 284; historical 


character of, 285; idea of, 307; 


number, and sequence of, 285 


names, 


in rclation 
to Bhagavat, 284-86; real object of, 285 
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79n., 81, 155n., 162, 191, 214, 220, 229, 
233, 236, 368n.-69n., 373n.-76n., 378n., 
451, 527, 564n., Gl7n., 622, 631, 648, 650, 
652n.; on Bhakti-yoga, 412-13; on Buddhi- 
yoga, 403-4; classification of men in, 408, 
6 on Dhyana-yoga, 417; on God as 
karma-yogin, 411-12; on JiGna-yoga, 418; 
on kama, 409; on Karma-yoga, 404%, 412; 
Madhva's bhasya on, 313; on nature and 
object of jana, 420-21; path of yoga in, 
400-23; place of yoga and ethics in, 
400-2; in relation to Upanisads, 402-3; 
its relation to Sümkhwa, 418-19; its 
relation to Yoga, 41 s scheme of 
moral action, 638-39; on scripture and 
individual freedom, 415-17; its social 
message, 422.23; on supreme Being as 
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Bhagavad-Gita—Continued 
personal and  impersonal, 421-22; on 
svadharma, 406-11; on synthesis of reli- 
gions, 414-15; on ultimate reality, 413-14 

Bhagavat, 281, 286, 297; and avata@ra, 284-86; 

2 eqs of, 284 

Bhagavata (Purana), 8, 9, 191, 293, 369, 370n., 
374n.-76n., 378n., 413, 521-22, 527, 530; 
its acceptance of four pramdnas, 282; cen- 
tral theme of, 286; concept of Maya in, 
287-89; concept of Purusa in, 286-87; its 
conception of Vaikuntha, 296-97; on 
dharma, 281, 297; on goal of life, 295-98; 
a gospel of divine life, 281; on ideal 
philosopher, 298-99; its importance in 
Suddhadvaita system, 348; on liberation, 
295.98; on love divine, 289-92; Madhva's 
expositions of, 313; philesophy of, 281- 
99; place of motherland in, 292-93; its 

ractical philosophy, 289, 298-99; school, 

Toi; on service, 292-94; Sri Ramakrishna 
on, 299; its theistic Samkhya view, 13; 
Visnu in, 284; on worship, 294-95 

Bhagavat-sandarbha, 367n. 

Bhairava school of Saivism, 387 

Bhakta, 254, 278, 292; his absolute freedom 
from desites, 297 

Bhaktamala, 461 

Bhakti, 6, 8, 9, 201, 208, 210, 249-50, 254, 
278, 290, 294, 297, 299, 309-10, 318, 330, 
341; ahaituki, 290; aiküntikt, 290; aisvarya- 
pean 345; ātyantikī, 290; eka-, 422; 

mal stage of, 291; its implication of 
individuality, 254; as kanta preman, 372- 
73; karma-misra, 291; kevala, 290; lowest 
variety of, 290; -marga, 617; maryada, 
290; mukhyü, 290; nirguna, 290, 296; 
object of, 291; para, 291, 296-97; path of, 
309; Prahlüda's, 292; rajasika, sattvika, 
and tamasika, 290; relation with jiana, 
254, 291; six types of relationship with 
God in, 530; suddha, 290; two forms of, 
291; vaidhi-, 290; various types of (dasya, 
künta or müdhurya, sakhya, Santa, and 
vütsalya), 291, 414; -yoga, 309-10, 401) 
455; -yogins, 530, 617. 

Eurasia 369n., 372n., 375n.- 
Tin. 

Bhakti-sdgara, 424 

Bhakti-sandarbha, 367n. 

Bhamati (see Vicaspati Misra), 190, 266-67, 
277; -prasthána, 202, 266, 277 

Bhamati-vilasa, 266 

Bharadyaja, 166-67 

Bharata, 293, 643 

Bharatavarsa, 293 

Bhartrhari, 9, 256; his Vakyapadiya, 9 

Bhartrprapafica, 347n. 

Bhaskara, 7, 197, 347; on Brahman, 189; his 
cosmology, 362-63; his ethics, 364; on Jiva, 
198; on ]iva's bheda-abheda relation 
with Brahman, 193, 206, 360, 365; on 
mukti, 202, 208, 362, 364; his ontology, 
361-62; his psychology, 363; his synthesis 
of jñāna and karma, 187, 200; his theory 
of knowledge, 360; on transformation of 
Brahman, 190, 192, 362, 365 


Bhaskararaya, 447 

Bhasyas, their naturt, 32 

Bhasyabhava-prakasika (see Citsukha) 

Bhatt, G. H., 349n., 354n., 358n.-59n. 

Bhattacharya, B., his Esoteric, Buddhism, 39n. 

Bhattacharya, Haridas, 57n5 89n. 

Bhattacharya, Mm. Vidhusekhara, 347n. 

Bhatta Wayaka, his commceatary on Dhvanya- 
loka, 52n. 

Bhayta school of Mimarhsi (sce Kumarila 
Bhatta), 128, 261; on anupalabdhi, 558; 
on illusion, 560; on the nature of con- 
sciousness, 129; on non-existence, 558-59; 
on perception of self, 553 

Bhatta Vadindra, 270 

Bhava(s, 274, 328, 414, 526; defined, 272; 
nine, 602; rajasika, Sattvika, and tama- 
sika, 639 

Bhavadvaita, theory of, 257 

Bhavana(a), 261, 513; sabdi, 161; -yoga, 70n. 

Bhavanga, 516-17 

Bhavapratyaya, 69 

Bhavarüpa, 241, 263 

Bhava-tattva-praküsika (see Citsukha) 

Bheda, 195, 206-8, 268, 314-15, 326; according 
to Jiva Gosvamin, 382; fivefold, according 
to dualista, 194-95, 330, 496, 541; three 
ty of, 243, 381-83 y 

Bhedabheda (see Bhāskara), 7, 206, 208, 341, 
360-65, 481, 487 

Bheda-ratna, 197n. 

Bheda-siddhi (see Viśvanātha) 

Bhela Samhita, 19 

Bhikkhus, 67 

Bhisma, 643 

Bhoga, 48, 238, 247-48, 305-6; -bhümi, 637 

Bhogya, 209; -handa, 388-89 

Bhoja, 14, 51n., 53n.; on will of God, 537; 
his Tattvaprakasika, 391n.-92n., 394n. 

Bhojavrtti, 53n., 59n., 87n., 546n. 

Bhojayitr-kanda, 389 

Bhoktr, 208-9, 239, 264 

Bhrama (sce error and khyati), 268, 433; 
Nyaya-Vaisesika view of, 156-57, 515; 
-samskaras, 267 

Bhrgu, 478 

Bhüman, 282, 479; conception of, 478 

Bhiimi, 58, 636-37 

Bhümikas, 584, 593-95; Buddhist account of, 
i5 of Yoga and Buddhism contrasted, 

Bhiitas, 15, $27, 496, 498, 560 

Bhiitasuddhi, 80 

Bhuvana, 444-45 

Bhuvanesvari Samhita, 446 

Bija, 266, 586 

Bimba, 260, 264, 327-30, 428 

Bindu, 442; -tattva, 393 

Black magic, 522 

Blavatsky, her Secret Doctrines, 612n. 

Bliss (sce Gnanda) 

Bodhayana-vrtti, 8 

Bodhi, 10, 73, 452, 637 

Bodhicaryavatüra, 536n. © 

Bodhisativa, 452, 455; his perfection (dasa- 
bhümi), 74° 

Body cult, 462-63 
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Bondage, 309, 314-15, $81; (see sarisara), 240, 
244, 309, 328; cause of, 239 
Bopadeva, 349; his Harilila, 349n. 
Bosanquet, 478 
Bradley, 230, 484, 488, 582 
Brahma, Nalimj Kanta, his Philosophy of 
Hindu Sadhana, 66n., 79n.-80n. 
Brahma, -jijnasa, 318, 317, 328-29; -jéiana, 
212, 258, 265, 269, 637; -loka, 204-5, 297, 
» nirvana, 422; -nistha, 327; -pada, 291; 
-süksathüra, q256; -sambandha, 356; -safn- 
patti, 331; 
281, 331; -vadins, 271; 
-vidya, 466; -yoga, 468 
Brahma, 205, 498, 431-32, 541 
Brahmacarya, 49, 86, 187, 298 
Brahmadatta, 344n. 
BYahmüdvaita, 256 
Brahmajala-Sutta, 34, 88n. 
Brahmamayl, 447 


-vicüra, 187; 


Brahma-Mimamsa (see Vedanta-Sütra), 187, 
317, 319.20, 323.24, 327, 330-32; and 


creation of elements and elementals, 197; 
of Madhva, 313-32; phala of, 201; and 
südhanas 198-201; sütras summing up the 
essence of, 190 
Brahman, 56, 87, 188-90, 193-95, 197, 200-3, 
207-10, 236, 245, 258, 209, 271, 273,°275- 
76, 278-79, 308, 311, 313-14, 317, 320, 
399, 325, 397-98, 330, 480, 482, 485, 495- 
96, 526, 528-30, 549, 552; according to 
Acintya-bhedabheda, 366-70, 380-81; ac- 
cording tò Bhdgavata, 281-83; according 
to Bhaskara and Yadava, 360-65; accord- 
ing to Madhya, 314-18, 329-30; accord- 
ing to Mandana, 255-57; “according to 
Nimbarka, 206-8, 333-36, 360-65; accord- 
ing to Nyaya, 316; according to Pañca- 
padika, 263-65; according to Rue 
300-8, 316; according to Saükara, 230-34, 
248-49, 316; according to Suresvara, 
258 according to Vacaspati, 266-68; 
according to Vallabha, 350-54; according 
to Vijhana Bhiksu, 197-98; all-doershi; 
of, 315-16; as ananta, 301, 303-4, 308, 486; 
authorship of, 326; bodily aspect of, 192;* 
causality of, 261, 263, 270; competence 
for inquiry into, 187; conditioned, 242; 
-consciousness, 205; as consciousness, 60, 
240, 243, 269; as controller, 192, 206; 
essentially same as Jiva, 244; eternal Self, 
243; fearaof, 232; free in respect of crea- 
fion, 249; as ground of world illusion, 
949; as Hari, 208; immanent Sakti of, 
206; and Ivara, 248-49; Its appearance 
as the world, 244; and Jiva, 197; as jiva- 
prapanca-visista, 209; Karana and Karya, 
904-5; lila of, 205; as locus and revealer 
of avidya, 265; main purport of all 
Vedantic texts, 191; meaning and nature 
of, 488-89, 301-2, 307, 318, 366; and 
Narayana, 197; negative expressions of, 
309. 324; Nirguna, 189, 203, 205, 207, 
240, 243, 313, 326, 329, 525, 528-30; as 
niyamaka, 206, 209; only reality, 241, 
979» paramaisvarya ofe 327; pürna charac- 
ter of, 315; Saguna, 189, 203, 206-7, 360- 


-suarupa-l@bha, 341; -vada, « 
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61, 525, 528-29; as sarvotlama, 314; sat, 
303, 305; savifesa, $21; sinless, 301, 305, 
309; state of, 206; suhksma-cidacid-visista, 
313; super-subject, 303-4; supra-relation- 
al nature of, 484-87; supreme, 20; sus, 
taining cause of universe, 198; svarüparéas. 
of, 210; three $aktis of, 367; transcenden- 
tal eminence of, 305; transformation of, 
37, 208; vilaksana character of, 314; 

isista character of, 313; as Visnu, 326; 
without conditions and attributes, 240, 
242, 307, 320 

Brahmana(s), 173, 177, 179, 293, 461 

Brahmananda Sarasvati, his Laghucandrikā, 
277 

Brāhmaņas, 5, 39, 151, 171 

Brahmanaspati (sce Brhaspati) 

Brahmanisné 63, 178, 279; distinguished from 
Buddhism, 61n.; not a 'scripturary reli- 
gion', 635 

Brahma-parinimavada, 362, 305 

Brahma Samhita, 369n., 378 

Brahmasiddhi (see Mandana), 272; its defini- 
tion of svaprakasa, 256; an independent 
paler kee of Advaita Vedanta, 255; 

K on objective world, 257 , 

Brahma-Sütra (see Vedünta-Sütra), 6-9, 35n., 
37n., 220, 237n., 239n., 241n., 265-66, 
970, 279, 317, 349n., 368n.-69n., 373n.- 
74n., 377n., 380n., 539n.4ln., 544n., 
546n.-47n., 589n.; -bhasya, 240n., 244n., 
272, 318; controverts Sámkhya, 37n.; 
final import of, 267; Madhva's bhasya 

on, 313; Nimbarka's interpretation of, 
206; number of sitras, adhikaranas, and 
chapters in, 320; Saiva commentary on, 
277; samanvaya chapter in, 191; some 
topics of its first chapter, 191; a systema- 
tization of the Upanisads, 6 

Brahmavidya Upanisad, 81n. 

Brahmavihara, 456, 460; -bhavanü (sce Bud- 
dhism) 84n. 

Brahuis, , 

Brhadaranyaka-bhiasya, 276n. 

Byhadaranyaka-bhasya-varttika, 258-59, 
274, 544n. 

Brhadaranyaka Upanisad, 64n., 80n., 168, 
191, 258, 379n., 476, 478, 480, 485, 545n., 
585n., 647n., 651n.; and cardinal virtues, 
639; on functions of manas, 508; Yjjna- 
valkya-Artabhaga dialogue in, 636 

Brhadaranyaka-varttika-süra, 274 

Brhadbhagavatamrtam, 369n. 

Brhadbhüsya (see Vallabha), 349 

Brhaspati (see Lokayata school), 172-73, 180, 
Ge: fate of his teachings, 179; his fol- 

and svabhava, 176; Laükya on 
origin of world, 169; a materialist, 169; 

school, 171-72, 183; without constructive 
system of philosophy, 170 

Brill, his Psychanalysis, 64n. 

Buddha, 9-10, 64, 72, 179, 450, 523-25, 527- 
98, 530, 634, 653; his attitude to Atman, 
98, 516; -essence, 450, 536; magical won- 
ders prohibited and performed by, 88n.; 

G 


261, 
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Buddha-—Continued 
in relation to Abhidharmika system, 38; 
on Vedic sacrifices, 178 
Buddhacarita, 498 
Buddhaghosa, his Visuddhi-magga, 72, 456 
» Buddlj, 14-16, 36, 43, 54-55, 57, 59-60, 67, 
70, 74, 81, 214, 239, 264, 267, 324, 327, 
429, 471, 495, 507-8, 512-13, 518, 549, 
551; function of, 509, 512; Janus-like, 69; 
two aspects of, 512, 514; -yoga, 401 
Buddhism, 9-10, 37, 62n., 63-64, 66n., 67, 75, 
82, 86, 493-94, 499, 507, 519; Abhidhar- 
mika school of, 29; Anatma tradition in, 
38; asubhabhavana in, 84n.; brahma- 
viharabhavana in, 84n.; central doctrine 
of, 10; Chan school of, 453; compared 
with Yoga, 74, $89; constrasted with 
Sankara's phileophy. 7; dhürami in, 12; 
different. Kinds of intellection in, 65; dis- 
tinguished from Brahmanism, 61n.; four 
classical schools of, 30; Hinayana, 10; 
Madhyamika school. of, 29, 31; magical 
feats in, 88; Mahayana, 11-12, 38, 74, 
450, 452; pratipaksabhavana in, 84; 
Sautrantika school of, 10, 29, 31; Sünya- 
vada in, 34, 39, 271, 481-82, 485, 499; 
theistic developments in, 536; Vaibhasika 
school of, 29, 31; worthlessness of body 
in, 83.84; Yogacára school of, 10-11, 29, 
31, 39, 324, 494 
Buddhist(s), atma-khyati and asat-khyati of, 
259n.; on Atman, 516; on consciousness, 
130; culture, rise of, 178; on happiness 
and misery, 516; on human personality, 
516; influence of Lokayata school on, 178; 
logicians, their five-step method of obser- 
vation, 554; philosophers, some, 271; 
Sarvastivadin, 168; sceptics, on knowl- 
edge, 559; Tantras, 11; yoga, 11 
Burnett, Dr., text and translation of Para- 
marthasara by, 392n. 
Burns, Robert, 646n. 
Buston, his History of Buddhism, 31n. 


Caitanya (S17), 9, 194, 366, 373, 528 
Caitanya Caritamrta, 366n.-77n., 379n., 380 
Cakra(s), 12, 586, 588-89 


Candidasa, 462 


Gandrika (sce Jivanottama) 

Caraka, 19; on human nature and its types, 
614-17; on influence of heredity, 615; 
his Vimüna-sthana, 563, 568 

Caraka Samhita, 13, 17, 19, 495, 563 

Carvakas, 9, 20, 169, 178, 180, 182, 317, 519, 
553, 633; on authority, 550; basis of their 
philosophy, 54; on consciousness, 583; 
Dhürta, 182; on physical. world, 494; 
reaction against 183; reject God, 535-36; 
reject Sabda, 556; Su$iksita, 20, 181-82 

Castes, four (sce varna), 407, 410, 622 
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Categories (see padarthas), 271; (sce tattvas), 
288; of expcriencg, 432 . 

CatuhSataka (see Aryadeva) 

Caturmasya, 353 

Catur-varga, 644, 650 

Causality, 251; of Maya, 26! of Brahman, : 
261, 263, 270 

Cauze, 203, 241; its bearing,on different phi- 
losophies, 499-500; and effect, 241; eff t 
(sce nimittek@rana); material (sce karana, 


? upadana-,); its nature.and relation to 
effect, 498-99; remote (see aradupa- 
küraka) 


Celibacy (see brahmacarya) 
Cetana, 208, 324-29, 331, 496-97, 506. three 
types of, 327 
Cetana, defined, 517 2 

Cetasikas, 517; two kinds of, 516 

Chala(s), 103, 556, 562, 575 

Chanda, 71, 517 

Chandogya Upanisad, 64n., 80n., 163, 
374n., 379n., 478, 508, 585n. 

Chandra, 524 

Chan school of Buddhism, 453 

Character, ideal types of, 643 

Chemical action, theory of, 504-5 

'Chromosome mber', 445 

Cit (see Jiva, self, and soul), 202, 206, 
240, 243, 249, 256, 259-60, 263, 269, 
502-5, 309, 324, 510; -acit rela n 
-acit-Sakti, 209; -Sakti, 367, 444; s 
208, siiksma, 208-9 é 

Citi, 444, 447; -Sakti, 56n. 

Citsukha, 96, 255, 268, 270-72, 


191, 


his 
Abhipraya- vakasika, 272; on Advaita 


274; 


concept” of self-luminosity, 272-73; his 
Bhasyabhava-prakasika, 272; his Bhiva- 
tattva-prakasika, 258; his definition of 
falsity, 273; elucidations and reaffirma- 
tions of Advaita by, 272.74; on crror, 
273; his Naiskarmyasiddhi-tikà, 272; on 
some fundamental points of Sankara 
Vedanta, 272-73; ius "l'attvapradipikg, 272, 
273n.-74n., 278n. 

Citsukhi (scc Tuattvapradrpika 
sukha) 

Citta, 57-58, 59n., 64-65, 71, 429, 478, 508, 
551; different types of, 59; five processes 
of, 593; function of, 509; not homoge- 
neous in character, 58-59; -mütra, 88n.; 
-niyama, 517; -vimukti, 62n., 73; -vrlti, 
57; -urttinirodha, 58 a 

Clairaudience, 519 

Clairvoyance, 519, 522 

Cognition, 267, 270; crude, transcendence of, 
64; defined by author of Prakatartha, 270; 
how it arises, 511; objectivity of, 278; 
phenomenal, 64; right, process of, 63-65; 
two kinds of, 515 

Comparison (sec upamana) 

Conatus of Spinoza, 516, 588 

"Concatenation of aberrations’, 472 

Concentration, aids to, 79; description of, 71; 
obstacles to, 75-79; stages of, 65-72 

Concomitance, invariable (sce vyapti) 

Condition (sce upadhi) 

Conditional probans (scc sopadhikahetu) 


under Cit- 


» a 
LI a k 

Consciousness, 204, 208,221, 243, 246, 264, 

r 968-70, 273, 303-4, 387, 551, 583; absolute, 
193, 243; according to different schools, 
130, 549; according to Kant, 60; accord- 
ing to Vedicists, 174-76; attributive, 206; 
compact, 279» empirical, 229; finite, 302; 
formless, 131; illusory, 133-34; moral, 307; 
phenomenal, $56-59; presentative, or xep- 
resentative, 130; pure, 206, 229-33, 240, 
256, 259, 279, 282; a quality of self, 
488-89; Raghmnatha on, 130; reflected 
960; in relation to its object, 130-31; self- 
luminous, 276; supernormal forms of, 
66n.; unitary, 311; without adjuncts, 202 

Gontinuum, 442 

Cosmic, dust, 444; mind (see Brahma); per- 

, son, 508; rest (sce dissolution, final) 

Cowell, 536n. 

Creation (see srsti), 240, 248, 305; certain con- 

. ditions of, 305; concept of, 248, 591; and 
laws of motion, 502-3 ^ 

Critique of Pure Reason (see Kant), 438 

Croce, 453 

‘Crustal energy’, 441 

Cycle (see kalpa) 


Dadhici, 643 

padi, 461-62, 468; his thrusts against un- 
touchability and sectarianism, 461 

Dahara vidya, 365 

Daiva (see adrsta) 

Daivi sampad, 617 

Daksinamirti-stotra, 392n. 

Daksigayana, 204 

Damayanti, 643 

Dandaniti, 178 

Darius, inscription of, 4 

Daríana, 178, 315, 318-19, 328, 472; in its 
primary and secondary sense, 170 

Darsanodaya, 510n.-11n. 

Darsanopanisad, 80n., 587n. 

Daría-paurnamasa, 159-60, 165, 353 

Datakhime. 74 

Dasabhiimika-Sastra, 595 

Dasgasloki (see Nimbarka) 

Dagavayavavadins, 568 

Dasgupta, S. N., his A History of Indian 
Philosophy, ` 33n.,  588n.5 his The 
Study of Patanjali, 57m., 59n., 67n., 
Glin.; his Yoga as Philosophy and Reli- 
gion, 57n.-59n., 68n.-69n., 80n.-81n., 
85r .-89n.; bis Yoga Philosophy, 57n.-58n., 


76n. 
Dehatmavada, 176, 180 
Dell, Stanley, 529n. 
‘Depersonalize’, capacity to, 214 
Dervish, 462, 530 
Descartes, 489-90, 582 
Detachment (see vairagya), 210, 245, 298 
Determinatio est negatio, 
Deussen, Paul, 234; his Philosophy of the 
U panishads, 64n., 75n., 83n. 
Revadatta, 587 
Devas (or devatüs), 89m., 187-88, 204, 328-29, 
* 352; parama-, 536 
Devayüna (see path of gods) 
Devotion (see bhakti) 
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Dhammapada, 525 

Dhamma-sangani (see Rhys Davids, C. A. F.) 

Dhanna, 461 

Dharana, 49, 73, 85 

Dharma, 152, 161, 164, 237, 252, 281, 400, 
473-74, 510, 512-18, 557, 691, 644, 647- 
51; alpha and omega of, 297; dened, 
627; an elusive word, 623; as means and 
end, 648-50; as moral value, 647; parama-, 


291, 296; Prābhākaras on, 649; in 
relation to artha, 297-98; in relation 
« to kama, 648; -füstra, 613; subserves 


moksa, 650-51; symbolized as bull, 636; 
varnasrama, 293; why accepted as a goal, 
297; -yuddha, 644 

Dliarma-adharma, 87, 500 

Dharmabhüta, 207, 209; -jnàna, 195-96, 206, 
909, 302, 320-21, 324, 510 

Dharma-cakra& 11 

Dharmakaya (see Buddha-essence) 

Dharmakirti, 10, 94, 568 

Dharmamegha, 74 

Dharma-nairütmya, 31, 73n. 

Dharmarajadhvarindra, 8; his Vedanta-pari- 
bhasa, 264, 275, 646n. 

Dharma-Sütras, 151 

Dharmottara, 11, 94 

Dhatu-katha, 618 

Dhauti, 522 

Dhrstadyumna, 199 

Dhruva, 643 

Dhyana, 15, 19, 49, 68, 70, 88n., 189, 330, 
401, 450, 652; condition of its perfection, 
61; consequent on ekatanata, 85 

Dhyanabindu Upanisad, 79, 80n.-8ln., 85n. 

Difference (sce bheda) 

Digha Nikaya, 81n.-82n., 86n. 

Diksa, 395-96 

Dinakari, 588n: 

Dinnaga, 7, 10, 94, 568; on consciousness, 130 

Dirghatamas, 169-70 

Dis, 36, 497, 500, 502; Citsukha's refutation ` 
of, 

Dissolution (see pralaya), 43, 154, 196, 208, 
240, 305, 540; final, 164, 288, 500 

« Distraction, how to eradicate its root cause, 78 

*Disvalue', 645, 648 

Divine will, 499-501, 505 

Dosa, 18, 276, 515 

Double method of difference, 554 

Doubt (see samsaya), analysis of, 134 

Draupadi, 199 T 

Dravya, 16, 274, 511; Nyaya definition. of, 272; 
refuted by Citsukha, 274 

Dravyarthika-naya, 28 

Dravya-sara-sangraha, 504n. 

Dream(s) (see states), 216, 243, 596-97; -expe- 
rience, 221-22; four classes of, 598; -less 
sleep, 226-30; -state, 223-26; yogit con- 
centration on, 64 

Drona, 199, 293 

Drs, 268 

Dystanta, 427, 562 ` 

Drsti-srsti-vada, 255, 257, 266, 276, 278-79, 494 
Drsya, 268, 273, 279; -tva, 269, 278 
Dualism (see Dvaita), 194-95 , 
Duty (see dharma), social and public, 641-44 
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Dvaita, 195-96, 204; system, 192, 198; -vada, 
344; -vadins, on bheda, 207 

Dvaitokti-ratna-mala (see Panchanana Tarka- 
ratna) 

Dvesa, 61, 68, 513, 637 

Dvijs, person entitled to be called, 293 

Dyaus, 624 


Ecstasy, 218 f 

Ecstatic vision (see yogi-pratyaksa), 519 

Ego, 164, 202, 206, 228-29, 239, 241, 310, 507; 
distinguished from self, 274-75; and non 


ego, 241 

Egoism, 254 . 

Egoity, 264, 310 

Eightfold discipline (see añgas of yoga) 

Ekaggata, citt’-, 71; defined, 517 

Ekagrata, 61, 86-87, 212 

‘Ekamevadvitiyam’, 635 

Ekajivavada, 276, 279 

Electron, ‘wave packet’, 443 

Elements, five, 383; order of their creation, 196 

Emanation(s) (see vyühas), 194, 197; theory 
of (see Saktivada) 

Emancipation (see mukti) 

Empirical, bias of Nyaya, 27: knowledge, 128; 
make-up of personal self, 611; study of 


mind, 581 
Empiricism, modern, Kantian, and Indian, 
491-92 


Epistemological, 495; analysis of recent past, 
485; doctrine of self, 483; level of 
Upanisadic speculation, 478-81 

Epistemology, 301, 487, 494; Buddhist, 27; 
Indian, 548-61; Jaina, 28; of Madhya, 
$18-24; Madhva’s emphasis on, 313; of 
materialists, 173-75; of  Navya-Nyaya, 
128-46; Nyaya, 91-94, 109, 126, 128, 13]; 
its pivot, 27; its place in philosophy, 
548-49; of Ramanuja, 302-3 

Error (see bhrama and khyati) 

Focha tology (see devayāna and pitryāna), 235, 
2 


Esoteric Buddhism (see Bhattacharya, B.) 

Ether, 197 a 

Ethical, beliefs in Brahmana period, 625; 
beliefs in Vedic period, 625-25; religion 
of Ramanuja, 310; view of Ramanuja on 
Brahman, 305-6, 309 

Ethics, 92, 234-36, 301, 308, 449; of Bhedi- 
bheda, 364; Buddhist, 27; eldest born of 
Vedanta, 233; in Gità 400-1; hindrances 
to independent growth of Indian, 620-21; 
Indian, 620-44; of modern logicians, 
147-50; of Nimbarka, 342-43; its pivot, 
27; place of physical health and purity 
in, 632-33; presupposed by all re igious 
systems, 621-23; totalitarian, 453 

European philosophy, basis of, 216 

Evil, existence of, 306 

Evolution (see parináma), two stages of, 288 

Existence (see sat), 249, 302; Buddhist view 

= of, 27; nature of, 215 

Xperience, startin; int of philosophy, 
$9405 g po P pay. 

Extra-sensory experiences, 521-23 


Extra-sensory perception (ESP), 521n. 
‘Extrication of thorps’ (see kantakoddhara) « 


Fact and value, 645 

Fallacies (see hetvabhasas), defined, 555-56 

Falsity (see mithyatva), fw? definitions of, 
278; Nyaya view of, 132, 515 

Fena, 465 a 

Fate (see adrsta) 

Fichte, 39 


*'Five fires’, meditation or, 199 


Folk mysticism and folk poesy, 458-59 

Forms of matter, characteristics of, 501-2 

Freud, 581, 611; his condemnation of religion, 
527 

Fung Yuan, his The Spiri of Chinese 
hilosophy, 453n. o r 


Gadādhara, 8, 144; on disjunctive judgement, 
135; on divine grace, 149; his Kevalan. 
vayi-(7k@, 135n.; on moral goal of philoso- 
phies, 147; his Mukti-vàda, 147; his recon- 
ciliation between ethics and theology. 
149; on relation between consciousness 
and its objects, 130-31; «his. Samanya- 
nirukti-tika, 144; his Visayata-vada, 130; 
his Vyutpgtti-vada, 145-46 

Gagabhatta, 159; on object of Mimün-à 
hilosophy, 167 

Gandhi, Mahatma, 402 

Gangapuri Bhattaraka, his Padartha-tattva- 
nirnaya, 270 è 

Gaùgeśa, 8, 17, 126; his accuracy of definitions, 
126; his Anyathā-khyāti-vāda, 134; attitude 
to meta hysical questions, 126; attitude to 
mystic’ intuition, 127; on awareness, 139- 
40; on consciousness, 129-30; on definition 
of anumüna, 96; his doctrine of percep- 
tion, 138-39; on hetvabhasas, 144; on 
illusory consciousness, 133-34; on induc- 
tion, 142; on memory, 135-36; on 
Mimiihsaka refutation of threefold anu- 
mana, 143-44; on objectivity of negation, 
139; on postulation of samavaya, 139; on 
pratyaksa, 551; his Pratyaksakhanda, 95; 
on problem of introspection, 139-40; re- 
vision of Vaisesika metaphysics, 127; his 
Sabda-prümanyavada, 144; on self-validity 
of knowledge, 96; on tarka, 142; his 
Tattva-cintamani, 92-93, 95, 125-26, 198, 
130, 568, 570n., 578; on theories of true 


knowledge, 131-32; and traditional on- y 


tology, 146; treatment of four pramanas, 
95; treatment of upadhi, 144; on validity 
of knowledge, 128-30; vindication of. 
Naiyayika standpoint, 96; on visayata- 
sambandha, 136-37; on vyapti, 96 
cum his Philosophy of Ancient India, 
n j 


Gatha, 10 


Gaudapada, 37, 252, 240, 276, 260, 424; on» 


circulation of vital airs, 588n.; on God's 
creative activities, 114; his Mandükya- 
karika, 114 ^ 
Gauraüga, $ri (see Caitanya) 
Gautama, 33, 925 125, 498, 554, 557, 647; on 


Dehatmavada, 180; his Dharma-Sitra, 
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t Li 
Gautama—Continued 


647n.; on inferen€g, 553-54; his Nyaya- 


Sütra, 91, 94; his reference 


inference, 555 
Gàyaui, 172, $48 
Geden, 537 
Genes, 611 c 


Gheranda Samhita, 79n.-81n., 522 


Ghosh, Girish Chandra, 528 
Ghosh, Kalipada, 528 
Girija, 524 

Gita (sec Bhagavad-Gita) 


s INDEX 


t 


Har Dayal, his The Bodhisattva Doctrine, 


595n. 
to five steps Hari, 210, 282, 290; -dasa(s), 208, 210; will 
for inference, 555; on three kinds of of, 328 
Haribhadra, 182; his Saddarsana-samuccaya, 
30n., 55n.-56n. 


Harililà (sec Bopadeva) 


€ 


« € Hartmann, E. von, 520 


Heat (see tejas) 


Hatha, -yoga, 12, 70n., 76, 79, 523; -yogins, 
78 
© Hathayoga-pradipika, 76, 78n.-79n., 81n., 424, 
521-23 


God (see Isvara), 230-34, 305, 307; His activity Heaven, 235, 309; Lokayata view of, 177 


eiernal, 121-22; -consciousness, 310; early 
ions regarding nature of, 535-36; 


stencec admitted by 


fatherhood of, 312; grace of (see : 
grace); -head, 306; immanence of, 312; Henotheism, C4, 535 


Yoga system, Heideggàr, 454 


His knowledge and will, 119; in Nyaya- Hetero-suggestion, 


Vaisesika, 150; omnipotence 
one and one alone, 122; 


moral deserts, 120-21; personal, 287; power 


of, 202; primary prana, 204; 


existencé, 115-17, 541-44; as related to in- 
dividual souls, 123; His relation to nature 
and man, 544-47; in six, systems of p 
r losophy, 536-39; state of 


school, 177; viewed by Vis 


117-19; will of, 180, 201 
Goloka, 369 
Gomatasara, 498, 619n. 


Gopálakrsna, 333, 344, 347 4 


stadvaita, 308; 
whether possessed of physical organism, 


ot 115, 306;  Hetu, 97, 142-48, 
ordainer of 
proofs of His 


104-7, 571-72 
hi- Himsā, 293, 638 


being, 202; Hinayana (sce Budd 
e - 97. view b Ti Hinduism, 64, 82, 
temple of, 227; viewed by Lokayata bolized by Gayatri, 172 
Hiranyagarbha, 189, 204, 587 


527 


Hedonism, refined, 182 
Hegel, 39, 221, 231; his ethics, 453 


Hell, 235; eternal, 198-99 


-28 


269, 278, 515, 555, 567; 


Hiranyakasipu, 292 


five characters of, 143 

Hetvabhasa(s) (see fallacies), 144, 562; defi- 
nition of, 103; distinguished from cala 
and nigrahasthana, 102-3; five types of, 


hism), 10° 
253; popular, ll; sym- 


Hiriyanna, M., 255n., 947n. 


Hiuen Tsang, 10 


Homo universus, 


Gopalatápani Upanisad, 368n.-69n. Human nature, 


Gopi-Gita, 310 

Gopis, 284, 291, 296, 344, 354, 
Goswami, Vijaya Krishna, 524n. 
Gough, 536n. 
Govardhananathajr, Sri, 357 
Govinda, 162 


Govda-bhásya, 208, -368n., 374n., 3760. Human personality, 


380n. 


Govindananda, his Ratnaprabha, 262 « 
Grace, 199, 204-5, 290, 307, 519, 640 


Gravity (sce gurutva) 


Guna-maya, 378 


Gunaratna, his Tarkarahasyadipika, 55n.-56n., 


` 462, 182 ¢ 


Gunüs, 14, 16, 42-43, 64, 73-74, 130, 207, 272, 
974, 987, 290, 297, 307, 495, 


by Citsukha, 274; three (see 

and tamas) 
Gunasthüna(ka), 58, 74, 595n., 
Gurus 983, 993, 445, 462, 464; 

343; -cult, 89; his help 


snperconscious realization, 531 


Guruivas 501 


Hallucination (see khyāti), 223, 
595-96 

Harisa Upanisad, 80n. 

Harsa%widyā, 80n. E] 

Harappa, 3 


Gita, 617-18; 


608-19 


451 


Hladini Sakti (see Sakti) 


Buddhist fication of, 
618; its classification in gious litera- 
372-73, 530 ture, 617-19; as classified in Bhagavad- 


Huxley on, 608; Jaina 
classification of, 618; Jungs dichotom 
of, 608; two aspects of, 609; types ol, 


depth of, 609; Indian 


conception of, 609-12; origin and devel- 


Hume, 491, 548, 


582 


opment of, 609-12; types of, 612-14 


^ Humours, three (kapha, pitta, and vüyu), 19, 
Green, T. H., 477; on consciousness, 549 597, 608, 614 
Huxley, Aldous, on h 


uman nature, 608; his 


The Perennial Philosophy, 452; on three 


forms of modern idolatry, 452-53 


512; refuted Hypnotism, 528 
rajas, sattva, 


Huxley, Julian, 453 


Ida, 612 
637 Iddhis, ten, 88n. 
approach to, Idealism, 302; ancient and modern, 486; 
required for subjective, 266, 276; Upanisadic and 


Western, 480-82 
Identity-in-difference (see Bhedabheda) 


Ignorance (sce avidya) 


and illusion, — Illusion (see khya: 
ent theories of 


306 
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ti an 


d adhyasa), 223; differ- 


f, 596; Nyaya theory of, 1H 
Illusory projection (see vivarta), 494 l 
Immanence, in Saivism, 449; in Visistadvaita, 


[o 


[: 


e 


Implication (see arthapatti) 

Incarnation (see avataras) 

Inconclusive probans (see hetvübhüsa) 

Indefinable (see anirvacaniya) 

Indian Logic and Atomism (see Keith, A« B.) 

Individuality, 217, 234, 245-47, 276 

Indrd, 166-67, 172-73, 541, 584-85, 625; 
doubters of existence of, 169 ` 

Indriyas, 324, 429, 495, 511, 550 

Inductive method, 142, 553-54, 598 

Inference (see anumama), 17, 106, 152, 158, 
237; barred by previous knowledge, 98- 
100; Buddhists on, 554; Carvakas on, 
550; conditional (see upüdhi), conditions 
of, 104; deduction and induction in, 142, 
553-54; essential elements in, 142; fallacies 
of (see hetvabhasa); Lokayata school on, 
174; Madhva on, 318-19, 321.93; Nyaya 
on, 96-102, 141-43, 553-59; in relation 
to perception, 100-2; reply to Carvaka’s 
objections against, 553; subject of, 97, 
100; two types recognized by Madhva, 324; 
two types recognized by Nyaya, 142 

Infinite regress (see anavastha) 

Inherence (see samavāya) 

Injunction (see vidhi) 

Inner Ruler (see antaryümin) 

Intellect (see buddhi) 

Introspection (see anuvyavasiya 

Intuition, 218, 220, 231, 519 

ey (apramanya), 276 

Invariable concomitance (see vyàpti) 

lron age (seé Kaliyuga) 

Téa Upanisad, 315, 402, 451 

Islam, 460, 462 

Tstapiirta, 624 

Isasiddhi (see Vimuktütman) 

lévara (sce God and Lord), 53n., 64, 81, 162, 
192, 202, 209, 245, 249, 260-61, 266, 270, 
275, 296, 302, 305-11, 498, 510, 522; 
according to Suresvara, 264; in Advaita 
Vedanta, 248; and Brahmian, 202, 248-49; 
in connection with niyama, 50; controller 
MED of effect, 192; distinguished 

m devah, 89n.; his dual form, 249; 


material cause of dreams, 200; His rela- ^ 


tion to individual selves and the world, 
248, 330; resembling a guru, 51; Yoga 
and Vedanta conception of, contrasted, 
50-51; -bhava, 202 

Ifvarapranidhana, 49, 85n., 87n. 

Iívara-Gità, 14 

Isvarakrsna, 13-14; his Samkhya-karika, 18, 
mud 59n.-60n., 63n.-64n., 67n., 265, 568, 

Iyer, K. A. Krishnaswami, his Vedanta or the 
Science of Reality, 235n. r 


> 

ven 178 

acobi, 4; on age of Sütras, $4 

Jada (see matter), 242-43, 268, 270, 330, 506; 
-tva, 278 

Jagadisa, 8, 568; on disjunctive judgement, 
135;.on memory, 136; his Paksata-tika, 
135n. 

Jagai, 528 
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Jaimini, 5, 33, 151-52, 159, 162-63, 171, 187; 
on infallibility pf Vedas, 181; question 
of his identity, 151; silent on existence 
of God, 167 

aina Agamas, 10 

aini, J., his Outlines of Jainism, 58n. 

jainism, 9-13, 63-64, 74,°82, 86, 183, 489, 507, 

$518,,523, 549, 551; its belief in minor 
deities, 536; its conception of mind, 518; 
contrasted with Yoga system, 89; on de- 

* livered souls, 56; Digsmbara school of, 
10; its epistemology, 28; on perception, 
551-52 

Jalpa, 562-63; -katha, 564, 577-79; procedure 
of, 578-79 

James, William, 131, 455; on formation of 
habit, 63; his Principles of Psychology, 
57n., 63n., 81n.; on thinkers of India, 


528 

anaka, 218, 584 

ütaka, 498 

Jüti, as caste, 622; as futile objection, 562, 
575-76; as a universal, 262, 274, 599 

Jayanta (Bhatta), 38, 94, 182-83; 
memory as valid knowledge, 
Nyāyamañjarī, 182 

aya Tirtha, 87 his Tattvaprakatika, 313 

lesus, the Christ, 521, 524-25, 528, 530 

jewish prophets, 521 

ha, Ganganath, demarcates Pracina-Nyàya 
from Navya-Nyaya, 125; on modern logic, 
m his Pürva-Mimaàrmsa in its Sources, 
512n. 


denies 
135; his 


327, 330-31; its nature and object, 317-18 

Jimitavahana, 643 

inas, 13, 64 

iva (see cit, self, and soul), 40, 80, 146, 181, 
191-97, 200-4, 242, 249, 255-61, 263, 266-67, 
270, 273, 275-76, 278-79, 284, 287, 296, 
330, 437, 440, 471, 473, 496-97, 499, 500-1, 
505-7, 510; anadikarma of, 208; ascent and 
descent of, 191; -bhava (see individuality); 
characterized by pravrtti-nivrtti, 619; its 
condition in mukti, 201-6, 208, 210, 244, 
249, 295-96, 302, 309-12, 331, 339-41, 352, 
364, 375-77, 619; -consciousness, 205; 
-hood, 242; its ignorance as cause of 
creation, 266; -maya, 378; its nature, 162, 
194-97, 207, 209, 237-39, 264, 308, 316, 
327-28, 336-38, 352, 363, 373-74, 518, 
618; -parina@ma, 362; its relation with 
Brahman, 197, 205, 209, 240-42, 244, 248, 
981, 304, 308, 339-40, 363, 379, 382; 
-Sakti, 367-68; with sattva predominating, 
613; substratum of knowledge, 197; with 
tamas predominating, 613; theory of one 
(see Ekajivavada); three states of, 587 


Jiva Gosvamin, 9, 366, 374, 381-83; his 
Sandarbhas, 367n., 370n., 372n.-74m, 
377n.-78n., 381; his Sarvasamvadini, 
366n., 381 ; 


Jivanmukta(i), 45-46, 50, 73n., 244, 257, 261- 
62, 269, 274, 377, 296, 330-31, 365, 435-36 
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» 


629; his Varieties of Religious Experience, 


« 
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Jivanmukta-Gità, 454n. c 

Jivanmukti-viveka (see Vidyaranya), 274, 424 

Jivatman (see Jiva) » 

Jñāna, 200-1, 206, 208, 244, 249-50, 254, 257- 
58, 261, 265, 267, 281, 289-90, 299, 301, 
303-4, 308, 318, 324, 327-28, 512, 518, 
549; adjectiVat, 195; happiness and misery 
as its forms, 516; pure, 195; relational 
in character, (511; religion of, C51; Sub- 
stantive, 195; its synthesis with bhakti, 
254, 291; its synthesis with karma, 187, 
960, 364; -márga, 203-4, 617; -sakti, 264, 
350-51, 586; -svarüpa, 195, 341; -yoga, 
309-10, 401, 455, 530; -yogin, 617 

Jiia@nalaksana (see perception), Advaita view 
of, 260n. 

fianottama, his Candrika, 258 

onmes, Dr. Rufus M., 527 

udgement, 46, 599; as avaya, 601; complex, 
143; copulative, 137; disjunctive, 194-35; 
its falsehood, 132-33; formation of, 132; 
illusory consciousness and (see khyati), 
134; pra view of, 96, 100, 108, 129-35; 
part played by vişayatā in, 136-37; per- 
ceptual, 129, 132, 135, 138-39; in Rama- 
nuja's philosophy, 302; in Saivism, 391; 
as sankalpa, 508; synthetic (paramarsa), 
101-4, 106-7; its validity, €30 

jung, C. G., 581, 608; his Collected Papers on 
Analytical Psychology, 611n.; his Intent. 
tion of the Personality, 529n.; on samadhi, 
528-29 

Justice, law of eetributive, 306 

Jyotistoma, 159-60. 


Kabir, 459; on untouchability and sectarian- 
ism, 461 

Kaivalya, 46, 53, 262, 310, 523, 637 

Kala, 285, 445; polarity of, 442-44 

Kala, 36, 209, 288, 339, 390, 446, 497-93, 500; 
-mayavapu, 591; nature of, 502; refuted 
by Citsukha, 273 

M 155 s 

Kaliy«ga, 294, 35 

Kalpa. 154 

Kalpa-Sūtras, 5 

Kalpataru-parimala (see Appaya Diksita) 

Küma, 178, 372, 508, 631, 644-45, 647-50; how 
to control, 298; -loka, 75 

Kamalasila, 10, 182 

Kambalàáívatara, 179 

Kanada, 16, 33; on knowledge from author- 
ite, 556; His refutation of Svabhavavada, 
180; his Vaifesika-Sütra (see Vaisegika- 
Sütra) 

Kanüda-Sütra 538n., 
543n. 

Kañcukas, 438, 446 

Kane, P. V., 347n. 

Kant, 39, 67, 221, 453, 481-82, 485, 487, 490, 
548, 582, 649: on consciousness, 60; his 
Critique of Pure Reason, 38, 438; his 
theory of ego, 509; and Yoga system, 60 

Kantakoddhüra, 568, 570-71 

Knpalas, 387 

Kapha (see humours) 

Kapila, f4, 33; 48, 418; his dualism, 181 


(see — Vaisegika-Sütra), 
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Kapota, 285 

Kürana, 240, 268, 511; -avidya, 267; Brahman, 
205; -citta, 57; müla-, 263; nimitta-, 263; 
-fakti, 207; samavayi-, 272; Sarira, 590, 
597; upadana-, 190, 192, 208-9, 263 

Karma, 9, 12-13, 16-17, 61, 72, 80, 181, 187, 
195-06, 200-3, 207, 209, 240, 248-50, 254, 
257-58, 260, 262, 967, 271-72, 277, 284, 
288, 291, 296, 299, 302-3, 305, 310-11, 316, 
318, 330, 429, 471-72; -afaya, 604-5; 
-bandha, 403; -bhümi, 637; denied by 
Lokayata school, 176; and divine will, 
499-501; doctrine of, 57, 120, 235, 238, 290, 
305-7, 629; essential for whom, 187; four 
types of, 636; kamya, naimittika, nisiddha, 
and nitya, 160, 260, 627-28; law of, 
611, 624; legal conception of, 307; -marga, 
617; meaning of, 500; -Mimarnsa, 151, 
160, 187, 472; -misra bhakti, 291; momen- 
tum, 269; prürabdha, 260, 285; Sankara's 
view of, 187; -sannyase, 403, 638; -yoga, 
309-10, 401, 455; -yoga, results in a rich 
mental life, 405-6; -yoga, its teachings, 
530; -yogin, 617 

Karna, 643 

Kartabhaja, 462 

Kartr, 238, 264, 490; 

Karuna, 84n., 86, 632 

Karya, 208, 261; -Brahmaloka, 205; Brahman, 
204-5; Brahman and Prajapati, 205; -citta, 
57; Jiva, 209; -vidya, 267; -vimukti, 78 

Kasakrtsna, 360 

Kasaya, 618 

Kashmir Saivism, 495 

Kasmiraka Sadananda, 279 

Kathas, 170 : : ; 

Katha(s), -bahya, 565; classes of people par- 
a) ating in 564; three kind? of. sol 

Katha Upanisad, 15, 168-69, 191, 235, 369n.- 
70n., 374n., 508, 524, 545n. 

Kausitaki Brahmana, 151 

Kausitaki Upanisad, 80n., 191 

Keith, A. B., 76n; his Indian Logic and 
Atomism, 126n.; his The Karma-Mimamsa, 
539n.; his review of Tattva-cintémani, 126 

Kena Upanisad, 169, 320 

Keniyas, 169-70 

Kevaddha Sutta, 88n. 

Kevala(a), 518-19; -anvaya, 554; -anvayt, 555; 
bhakti, 290; -kumbhaka, 81n.; -vyatireka, 
554; -vyatirekt, 555 

Kevalanvayi-tika (see Gadadhara) 

Kevalin, 58, 65, 74 

Khandadeva, 159; on adhikarana, 569; his 
Bhattadipika, 569; on object of Mimarhsa 
philosophy, 167 

Khandana-khanda-khadya (see Sriharsa) 

Khandanoddhara, 172n. = 

Khoda Bux, 523n. 5 

Khyati (sce a, alaukika-, anirvacaniya-, 
anyatha-, asat-, atma-, sadasat-, sat-, and 
viparita- khyi 

Kierkegaard, 454; 
452n. 

Kimura, his A Historical Study of the Terms 
Tinayana and Mahayana and the Origin 
of Mahayana Buddhism, 595n. 


-tva, 331 
e 


s) 
his Works of Love, 451, 
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Kiranavali, 497, 501n., 504n.; -prakasa, 504n. 

Kleía(s), 87, 472; five, 68, 593-94, 604 

Knowledge (sce cit and jnana), 249; in Advaita 
and Dvaita, 195; analysis and sources of, 
549-50; five kinds of, according to Jainism, 
518; indeterminate, 515; mediate, 256; 
path of (sce Jüana-marga), 203-4; right 
(sce prama), 275; selt-validity of, 275, 
560; from similarity (see upamüna), 557; 
subject-object relation in, 483-84; theories 
of true, 131-32; two functions of, 645; 
two kinds of, 158, 514; valid, 128-31; 
verbal, 256; Visistàdvaita definition of, 
510 

KoSas, 55; and $ariras, 589-92 

Kramamukti, 637 

Krama-sandarbha of Bhagavata, 381n. 

Kretschmer, his Physique and Character, 608 

Kriya, 258, 309n*, 512; five forms of, 353; 
-Sakti, 264, 350-51, 586; -yoga (sce tapas 
and yoga) 

Krsna (Sri, 218, 279, 281-86, 288-90 292-93, 
299, 366, 521, 523-25, 530, 038; his ad- 
vice to Nanda on service, 292; his 
advice to gopis, 291; his enumeration of 
siddhis, 522; his harmony of jñāna, 
bhakti, and karma, 299; as supreme Self, 
194; two dhamans of, 371; two main as- 


ects of his rasahood, 370; as vada, 564; 


asoda's love for, 294 

Krsnadasa, 462 

Krsna Misra, 183; his account of Lokayata 
doctrines, 179 

Ksara, 541 

Ksetra, 215; -jüa, 215, 218, 414; knowledge 
of, 218 

Kubja, 296 

Kulàrka Pandita, 270 

Kumüra-sambhava, 155 

Kumarila Bhatta, 5, 95, 155, 158-59, 163-64, 
511; his conception of dharma, 160-61; 
on consciousness, 130; silent about God, 
167; his Slohavaritika, 153, 156; his theory 
of knowledge, 96 

Kundakunda, his Pravacanasara, 518n. 

Kundalini, 612; kula- 586; maha-, 441; 
-Sakti, 430, 441; -yoga, 530 

Kiirma Purana, 14 

Kusumanjali (see Nyaya-kusumanjalr) 

Kiitadanta Suttanta, 81n. 


Labour, division of, 614 

Laghubhagavatamrtam, 370n. 

Laghucandrikü (sec Brahmünanda Sarasvati) 

Laksana, 18, 265, 366; jahat-svürtha and 
ajahat-svartha, 145 

Laksmana, 643 

Laksmana Bhatta, 357n. 

Laksmi, 325, 327, 329-30, 541 

Laksmidhara, 447 

Laksmrnrsirhha, his Tbhoga, 266 

Lalita-vistara, 179 

Lanhavatüra-Sütra, 87n., 456 
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Bhaskara, 162, 539; his Artha- 
sangralia, 539n. 
Law, B. C., 58n., 75n. 


Laya-yoga, 6ln., 70n., 

Leibnitz, 520 

Leśyās, six Kinds of, 618-19 

Leuba, 455, 528; on religious or supercon- 
scious experiences, 527 

Liberation (see mola), 74, 188, 201, 205-6; 
(sce mukti), 194, 202-4, MP1, 244-45, 256- 
57, 260, 277, .2! 306; according to 
Advaita Vedant louble stage of, 

and Vedanta, 

262; state of, 195; 


* Libido, 611 


Lickley, his The Nervous System, 80n. 
Life, its four ideals, 604 
Life of Nagarjuna, 33n. 
Lila, 203, 288, 308 


Linga (see hetu), 5 
597 


Locke, 489, 548 
Logic, threc divisions of. Indian, 125 
Logos, 529, 581, 583 
Loka, 171, 204, 296-97, 414;?God's, 288 
'üpa-, kama-, and rüpa-, 75 
ya, 8 a 
ata school, 9, 171, 173, 178-80; on 
authority of Vedas, 176; on Buddhist 
form of inference, 182; cause of its down- 
fall, 180; its denial of karma, 176; its 
denial of past and future births, 175; 
division of inference into two class 
end of, 179; epistemology of, 175 
ethics of, 178; on God and heaven, 177; 
on means of valid knowledge, 174, 181- 
82; metaphysics of. 175-77; on nature of 
consciousness, 174-76; we its watch- 
word, 177; and Ny isesika, 180; 
their preference for politics and cco- 
178; on religion and religious 
exercises, 176-77; on Vedas and Vedic 
rites, 177-78, 182 ® 
Lord (see God and Tévara), 200-1, 203, 305, 
307; incarnation of, 308; of love, 311; 
the means as well as the end, 205 


Madan, 467 


Madanamohanaji, 357n. 

Madhai, 52 

Madhavacarya (see Vidy: 8, 87: his de- 
nunciation of Ca , 183% 


Madhusüdana (Sarasvati), 7-8, , 278- 
79, 580; his Advaita-ratna-ra + 277, 
580; his Advaitasiddhi, 8, 255. 277, 567n., 


on unity and plurality of Jivas, 278; his 


Vedanta-kalpa-latika, 277 $ 

Madhya (sce Ananda Tntha). 8-9. 187, 314- 
15, 321, 323, 328; his approach to 
pramána, 318-21, 324; his bhasya on 
Brahma-Sütra, 541n., 544n.; his Brahma- 
mimarhsa, 313-32; cetana, acetana, and 
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Madhva— Continued c 
«  abhimanins in the ieu of, 326- 

29; his conception Brahman, 316-17, 

- 390, 329-30, 332; his conception of God, 
541; his conception of world as mitya 
and anitya, (48, 330; considers two kinds 
of anumüna, 324; defines badhya and 
angles 325; defines bondage, 331; on 
discipline leading to moksa, 336; distin- 
guishes five kinds of meo 328; 
his doctrine of. bheda, 326; on duragraha, 
or bhrünti, 324; his explanation of texts 
of Upanisads, 197, 315, 541; final posi- 
tion of, 327; on fivefold difference, 330, 
541; on jivanmukti and mukti, 330-31; 
on karma, 316; observes three types of 
cetana, 327; his refutation of Mayavada, 
395.96; his rejection of Vedic authority, 
314; on $ruti, 314, 319-20; studies the 
world in two aspects, 324; his Tattva- 
sankhyüna, 326; on theory of knowledge, 
318, 320-24; his thirty-seven works (Sarva- 
miila), 313; on three cases of sattü, 325 
Madhyama (see sound), 586-87 
Madhyamakavatara (see Candrakirti) 
Madhyamika school (see Buddhism), 10, 37-39, 

499; works of, 11 

üdhyamika-Sütra, 11 € 

agdalene, Mary, 528 
Mahabharata, 13-14, 41, 151-52, 201, 313, 498, 

*612n., 617n., 646-47, 649; on Brhaspati, 


172 
Mahabhasya NS Patafijali) 
Mahabhava, 372-78, 526 


Mahabhütas, 54, 65, 388, 495, 512 

Mahabodhi Jataka, 498 € 

Mahadeva (see bi reple 

Mahamaya, 392, 441 

Mahanirvana Tantra, 80n., 447 

Mahapiirna, 8 

Mahat (see buddhi), in Upanisads, 508, 584 

Mahavagga, 169, 521 

Mahavaikuntha, 376 

Mahabakya(s), 258 (see Ahath Brahmasmi and 
Tattvamasi) 

Mahavidya anumana, 270 © 

Mahavidya-vidambana (see Bhatta Vadindra) 

Mahavira, 10, 634; on Annaniyas, 169 

Mahavratas, 387 

Mahayajnas, five, 642 

Mahayana (see Buddhism), 455 

Maitrayant Upqnisad, 12, 75, 172 

Maitreya, 11, 289 

Maitreyanatha, 33 

Maitri, 84n., 86, 632 

Maitrt Upanisad, 80n., 83n. 

Majjhima Nikaya, 82n. 

Major term (see sadhya) 

Makkhati Gosala (see Ajivaka) 

Manana, 62n., 317, 330 

Manas (see mind), 43, 55, 59, 66, 67n., 239, 

964. 391-24, 327, 427, 429, 478, 497, 500, 

507, 518-19, 549-51, 584-86; as common 

to all senses, 511; Katha definition of, 

509; treated as a sense (indriya), 512 

Mandana (Misra), 255-57, 259, 266, 268, 276, 
650; his Brahmasiddhi, 255, 265, 272; E. $i 


© INDEX 


Mandana—Continucd 
doctrines of sphota and Sabdadvaita, 260; 
on karma, 260; Pratibimbavada of, 260; 
on íabdi-bhavana, 161; on two kinds of 
avidya, 257 

Mandavya, 202 

Maündükya-karika, 
241n.-42n. 

Mandükya Upanisad, 377n., 454 

Mantegazza, Paolo, 608 

Mantras, 4, 9, 39, 79n., 151, 166, 172, 443-45, 
531, 605; Lokayata view of, 176-77; Vedic, 
178, 285 

Mantrayana, 39 

Mantra-yoga, 70n., 530; wherein it consists, 


114, 232, 940; -bKasya, 


79n. 
Manu, 154, 164, 172, 622, 632 
Margas, three, 617 * 


Maruts, 585n.c 

Marxian ethics, 453 

Maryada-marga (see Pusti), 201-5, 354-55 

Materialism (see Carvaka, Lokayata, 
Brhaspati), 168-83, 302, 489 

Mathara Sruti, 376n. 

Mathurinatha (Tarkavagisa), 570 

Matrix (mütrkà), 444-45 

Matsya, 285 

Matter (see acit, jada, and Pfakrti), law of 
conservation of, 503-4 

Maung Tin, 456n. 

Max Miiller, 4, 171, 525n., 536, 654; his Six 
Systems of Indian Philosophy, 535n.-36n., 
539n., 583n.; his Three Lectures on 
Vedanta Philosophy, 535n. 

Max Planck, 214 

Max Walleser, on Nagarjuna, 33 

Maya, 13, 162, 193-94, 200, 206, 235-36, 240- 
42, 245, 248-49, 255-56, 258-59, 263, 266, 
275-77, 282-83, 287, 289, 290, 296, 313, 
317, 433, 494, 522, 610; anirvacaniya, 244, 
247, 268, 289; asuddha-, 390, 392; avarana 
and viksepa Saktis of, 195, 261; -bija, 442: 
concept of, 234, 247-48; dvdra-karanatva 
of, 261; as manifold of nama-riipa, 248; 
-moha, 173; nature of, 279; as parigraha- 
Sakti, $92; as parimümi wpadana, 190, 
970; as power (Sakti) of God, 249, 287, 
367-68; three ingredients of, 288; tuccha 
from Brahman's standpoint, 244 

McDougall, William, 521n.; his 4n Outline 
of Abnormal Psychology, 615n. 

McTaggart, believer in pre-existence of self, 


and 


110 
Medes, laws of, 634 
Meditation (see upasana), on symbols, 202 
Meghanadari, 8 
185-36 


Memory, 175, 222, 224; nature of, 


Mental modification (see vrtti) 
Mental perce] 


tion (see anuvyavastiya) “ 
Metaphysics (see anviksiki), 178, 234-36, 308, 
487; Buddhist, 27; ethical system built 
on, 449-50; in Gita, 400, 407; Hindu meta- 
hysical tradition, 451; introduction of, 
into society, 450; Karma as a meta hysi- 
cal force, 611; of materialists, 175-77; of 
Nyaya-Vaisesika, 91-93; 109, 111, 122, 126- 
97, 149; obstacle in appreciating Indian, 
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Meng 

77; its pivot and foundation, 27, 477; 

of Ramanuja, 303-5, 308; of Vedanta, 219, 
234 

Metta-Sutta, 456 

Middle term (see hetu) 

Mimarhsa, 14, 160, 187, 549; its atheistic out- 
look, 538-39; its conception of heaven, 
163; difference between carlier and later 
schools of, 159; on God and deities, 166- 
67; on knowledge divorced from ritualis- 
tic work, 164-65; on man's nature and 
goal, 162-65; its meaning and scope, 160; 
nature of moksa in, 163-64; not poly- 
theistic, 539; on paren of sacrifice, 165- 
66; promises fulfilment of desires through 
rites, 164, 167; on Sabda as pramüna, 152; 
on two classes of acts, 160; on upamana, 
557 $ 

Mīmāhsā-Sūtra (see Jaimini), 5, 151-52, 
569; on possibility of emancipation, 163; 
on real nature of Jivatman, 162 

Mimarhsakas, 154-55, 260, 271, 305, 519, 552 
557; on absolute dissolution, 164; ak 
of, 259n.; on authority of Vedas, 556-57; 
Bhatta school of, 261; on knowledge 
from Vedic texts, 159, 559-60; Prabhakara 
school of, 261; on prama, 157; recognize 
two kinds of energy in injunctions, 161; 
on yajria, homa, and dana, 162 

Mind (see manas and antahkarana), 196, 261, 

275; in Advaita Vedanta, 508-10; in Bud- 
dhism, 516-18; and consciousness, 506; in 
ainism, 518-19; nature and activitics 
of, 507-19, 591; in Nyaya-Vaiscsika, 506, 
513-16; in Pürva-Mimamsa, 511-12; in 
Sarhkhya and allied schools, 512-13; study 
of total, 520-51; threshold of, 516; types 
of, 615; in Upanisads, 507-8; in Visista- 
dvaita, 510-11 

Minor premise (see aksadharmata) 

Minor term (see pasa) 

Mirabai, 461 

Misapprehension (see anyatliagrahana) 

Mishra, U., his Conception of Matter, 
502n.-5n. 

Mithila, 94 

Mithyá, 243, 318, 324-25, 432; its meaning in 
Sankara's commentary, 263; -tva (see 
falsity), 264, 273, 326 

Mitra-Varuna, 624 

Modal view (see Paryayarthika-naya) 

Modern logicians (sce Navya-Nyaya), defects 
of, 150; their ignorance of rival schools, 
148; and law of Karma, 149; their 
meagre contribution to ethics, 149 

Moha (see tamas), 331-32, 517, 

Mohenjo-daro, 3 

Mohsa (sce mukti) 

Monad, 428-29 

Monism (see Advaita), 194, 535; qualified, 
277; Vedic, 220 

Monoideism, 87 

Monothcism, 535 

Moral action, Brahmanical idea of, 627-30; 
and its goal, 636-38 


Morality, Brahmanizal, 630-32; in Buddhism 
and Jainism, 625-27; its foundations 
examined, 450.51; a necessary ground of 
philosophical competence, 622 

Moral law, 120, 306 

Mother, divine, 525 

Motion, 503, 505 

Mator reaction, 512 

Mudita, 84n., 86, 632 

Mudra, 79, 88 

Muir, his Original Sanskrit Texts, 538n. 

Mukerjee, Radhakamal, his Theory and Art 
of Mysticism, 455n. 

Mukerji, A. C., his The Nature of Self, 482n. 

Mukta, 277, 331; -purusa, 69n. 

Muktatman, 206 

Mukti (Moksa), 500, 631, 
653-54; Adva and 
188, 240, 244-45, 249 
aids to, 651-52; Balade 
vata school on, 288, 291, 
on, 202, 208, 362, 364; 
Madhva's view of,. 194, 204, 2 
and God's grace and redemption, 205, 
306-7, 309, 31 wakas on, 

163; its natur 


em 


x 


637, 641-46, 
kava's view 


650, 
of, 


osophy on, 
40-41; 


nd Rama- 
, 309-12 
Mukti-vada (sec Gadadhara) 
Mukundadasa, 462 
Mūlādhāra, 586 - 
Müller-Freienfels, Richard, 521n. 
Mundaka Upanisad, 168, 191, 240, 
$74n., 376n., 544n. 
Murari Misra, 95; his theory of knowledge, 
96 
Murphy, Gardner, 
Murshed, 462, 465 _ 
Mystic consciousness, means to, 455-57 
Mysticism, 211, 218, 234-36; a force in human 
progress, 457; philosophy of, 449-57; of 
amünuja, 310: theistic and non-thcis- 
tic schools of, 454-55; transc nds morality, 
459-54; and unitive life, 451-52 


569n., 


521n. 


Nabha, 461 E 

Nada, 419, 58586; -bindu, 442-43; ‘bindu. » 
hala, 445: four states of, 586; -attva, 393 

Nadabindu Upanisad, 81n. 

Nadi(i)s, 80, 587 


33-34, 271; Max Walleser 
bout existence of valid 
his Vigrahavyavartant, 35 


knowledge, 


Nagoji Bhatta, 85n.; on grahana, 69n. 
Nahar and Ghosh, their An Bpilome of, 
Jainism, 58n. 


5.199 > 
tmyavāda, 29, 38 
dha-carita, 271 
sharmyasiddh (sce Surcsvara), 0255, 958, 
261, 272 
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Naiskarmyasiddhi-{ika (see 


N Miri Citsukha) 
aiyayika(s) (see ay2), 155, 237, 243n., 
211, 551, 554; E consciousness, 130; 


later, on three kinds of inference, 555; 
on prn (anumana, pratyaksa, sabda, 
and upami/), 598-600; on fabda, 556; 
on self-revealed character of Vedas, 154 

Namadeva, 461 < c < 

Nammālvār, sayings of, 310 

Nana Diksita, 276 

Nanak, 462 t E 

Nanda, 292 

Nandiívara, 199 

Nañ-vāda (see Raghunatha Siromani) 

Nara, $28, 515; -tva, 515 

Nürada, 285, 294, 478, 584; on brahmacarya, 
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Narayana, 188, 194, 197, 282, 285, 320, 332, 
541; fivefold vyüha of, 197 

Narayanakantha, 396n. 

Narayana Sarasvati, his Varttika on Sankara- 
bhasya, 279 : 

Naresvara-partksa, 396n. 

Narottama, 463 

Nasadiya-stkta, 214 

Nathaji, Sri (see ‘Govardhananathajt) 

Nathamuni, 8 € 

Naturalism (see Svabhavavada) 

Nature (see svabhüva), evolutes of, 54; watch- 
word of Lokayata school, 177 

Navadvipa school, 93, 112 

Navya-Nyaya (see modern logicians), 92, 94- 
95: ethics of, 147-48; importance of its 
study, 148; main points of, 148-50; and 
a new philosophy of grammar, 148 

Nayanaprasadini (see Pratyagbhagavat) 

Nayanars, 40 

Neo-realists, of America, 548; of Europe and 
America, 94 

Nescience (see avidya), 244, 247, 255-56, 261, 
266-67, 269, 276, 278, 306, 313, 519; 
derivative and primal, 267 

‘Neti neti’, 282, 302 

Neuraxis, 612 

Nibandha (see 

Nididhyasana, 

Nigama, 437 

Nigamana, 555, 567 

Nigantha Nataputta, 34 

Nigrahasthana(s), 103, 562, 575-76 

Nihilists (sce Sunyavadins), 271 

Nihsreyasa, 536, 637 

Nikayas, 65n., 88n. 

Nimbarka, 8, 209-10; on Brahman as upüsya, 
908: his conception of Brahman, 207, 
333:36; his conception of creation, 344; 
his conception of mukti, 208; his Dasa- 
§loht, 333; his emphasis on madhurya- 
pradhanü bhakti, 345; on five sadhanas, 
549-43; his interpretation of Brahma- 
Sütra, 206-8; Jiva according to, 206, 336- 
39: on moksa, 208, 340-49; on nature of 
acit, 339; philosophy, three categories in, 
206; on relation between Brahman, cit, 
and acit, 339-40; on relation between 
and the world, 345; on relation between 
Jiva and jagat, 208; on relation between 


111—86 


Tattvarthadipa), 849 
62n., 317, 330 


* Nirvana, 71-72, 431, 450-52, 454, 465, 


[ 


Nimbarka— Continued 
ivas and Brahman, 207; his school of 
edanta, 333-46; supports videhamukti 
as against jivanmukti, 342; his system 
from ethical and religious points of view, 
345; and theology, 343-44; his theory ofc 
Bhedabheda relation, 206, 344-46; his 
Vedanta-parijata-saurabha, 333 

Nimitta, 189, 240, 266; -kürama, 189-90, 192, 
207-9, 263 

Nirbija (see samadhi), 525 

Nirnimittavada, 498 ` 

Nirodha (see samadhi), 455 

527, 637 

Nirvikalpa, perception, 66n.; superconscious- 
ness (sce samadhi) 

Nirvikalpaka, perception, 129-30, 
511; knowledge, 514. ' 

Nirvirodhavada, 280 

Nisedhas, 4, 629 


192, 138, 


Nishama-karma, 309-10 
Nitya, 317-18; -buddha-suddha-mukta, 249; 
-karma(s) 260, 627; -lila, 354; -mukta, 


541; -sarisarin, 327; 
Nitya Tantra, 586 
Nivrtti, 251, 516 
Niyama, 15, 49, 81, 85-87; -vidhi, 265 
Niyamaka, 192, 906, 308-9; -tva, 192 
Niyamya, 206-7, 308-9; -tva, 207 
Niyantr, 305 
Niyati, 390, 497, 446, 498 
Niyoga, 261, 628 
Non-apprehension (see agrahana) 
Non-attachment (see vairdgya) 
Non-being (see abhiva), 272 
Non-cognition (see anupalabdhi) 
Non-difference (see abheda) 
Non-dualism (see Advaita) 

Non-ego, 228-29, 241 

Non-existence, perception of (see 
labdhi) 

Non-illusion, theory 

Non(not)-self, 220, 235, 
614 


“ta, 446; -trptata, 446 


anupa- 


of, 560 

239-41, 482, 486, 489, 

Non-spirit (see acetana), 827; constituents of, 
327 

Northorp, his Logic of the Sciences and 
Humanities, 454n. 

Not-Atman, 472 

Nrsithhasrama, 8, 261; 
vivarana-prahasika, 262 

Nrsimhatüpant Upanigad, 374 

Nyasa, 79, 88 

Nyaya (see Naiyayikas), 7-8, 37-38, 93, 151, 
543, 971, 316, 489-02, 496, 551; on anupa- 
labdhi, 558; and Buddhistic schools, 94; 
its chief value, 97; conception of God, 
471-72, 538; conception of perteption, 
511; conception of rules of life and con- 
duct, 472; division into three schools, 
126; on existence of God, 471-72; later, 
on inference, 553; older, and perception 

of self, 553; schools of Bengal and 

Mithila, 553; the science of definitions, 

94; sixteen topics of, 92, 562; and study 

of linguistic problems, 107-8; -vükya, 568- 

69, 571; view of inference, 556 


his Pañcapādikā- 


t 
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Nyaya-bhüsya (see Vatsyayana), 127n., 563n., 
576n.; and divine authorship of Vedas, 
110; and God's solicitude tor suffering 
creatures, 123 
Nyayabodhint_on Tarkasangraha, 504n. 
^ Nyay@dipavali (see Anandabodha) 
Nyayakandali (see Sridhara) 
Nyaya-haustubha (see Mahadeva), 128, 129n., 
135-86; on five theories of illusion, 134 
Nyaya-kusumarijali Udayana), 472n., 
542n.-43n., 577 
Nyayalilavati, 502n. 
Nyaya-makaranda (sce Anandabodha) — — 
Nyäyamañjarī (sce Jayanta), 168, 5i4n., 516n. 
Nyayamrta (see Vyasa "TTirtha) 
Ramanan 568 
yaya-Sutra (seeoGautama), 17, 110, 
497n., 498, 505n., 562n2 57: 
579n.; on God, 110, 538, 563 
Nyàya-Vaisesika, 37-38, 56, 324, 489, 495, 
499, 515, 549-50, 552; and anyatha-hhyati 
or viparita-klyüti, 259n.; on authority of 
Vedas, 110; conception of truth and 
error, 559; different sciences mot har- 
moniously integrated in, 149-50; epistem- 
ology of, 94-109; functions of pranas in, 
588n.; on God, 109-10, 112-14, 149; on 
illusion, 560; on infallibility of Vedas, 
123; and Lokayata school, 180; non- 
believers in uncreated character of Vedas, 
110; on perception of self, 553; qualities 
of Atman according to, 513; religion of, 
471-74; synthesis of, 93; view of buddhi, 
513; view of clements, 496-97 


Nyayavaritika (see Uddyotakara), 115n., 205, 
472n 


(see 


125-26, 
~76n., 


Nyayavaritika-tatparyatika (sce 


Misra) 


Object (sce visaya), 239, 241, 256, 259 
Om (see Pranava), its effect on concentration, 
8l 


Vácaspati 


Ontological, fact of all creatures being in 
essence God, 283; reality of the world, 
495; status of Atman, 483; view of subject- 
object relation, 136 

Ontology, of Bhedübheda school, 361-62; of 
modern logicians, 146-48; its relation to 
epistemology in Madhva's system, 313 

Optimism, Indian, 654 

Organic and inorganic products, classification 
of, 305-6, 505 

Origination, theory of (see Arambhavada) 

Orthodox schools, fundamental postulates of, 


9 
Ouspensky, 458 


Pada, 414, 444-45; parama-, 291, 311 

Pada, 193, 197, 199-201, 203-5, 210 

Padartha-dharma-sangraha, 497n., 499n.-504n. 

Padartha-mandana (see Venidatta) 

QUARO A E, (see Gangapuri Bhațțī- 
ral 

Padartha-tattvanirüpana, 146n. 

Padarthas, 271; three, 387 

Padarthaviveka, 504n. 


264 
his 


65; 
school, 262-65 
Padma Purana, 173 


. 465 
Pair? (scoa pleasure and pain) 

504 

142-43, 515, 567; -dharmata 97, 
98 E 

Paksata-tika (see Jagadisa) 

Pakudha Kaccayana, 54 

ali. Buddhism (sec Hinayana); canon, 460 

Pancadasi (sec Vidyáranya), 274, 424, 544n. 
Pafic . 390 

554 E 

kä (sec Padmapida) 

a-vivarana (see Pr 
a-vivarana-prakasika 


isitman) 

(see Nrsith-: 

Paücavütra, 8, 13, 300; authoritativeness of, 
301 

Páncaratra, 16, 168, 
theory of, 192 

Paficasikha, 14 

Panchanana Terkaratna, examines Sanka 
arguments, 147; his Dvaitokti-vatna-müla; 
147 

Pajictharana, 496 


191.92, 209, 513; Sakta 


Pantheism, 365, 495, 632 > 
6 


Para (sec sound) 
Parabrahman, 205, 35 
Parama, -aigparya, $27; -apürva (scc apürvay; 
-bhakta, 291; -devatüs, 536; -dharma, 291, 
296; -pada, 291, 311; -purusürtha, 212 
Paramahathsas, 281 
Paramananda-lahari, 447 
Paramünu, 274. 500-1, 503; non-bhautika, 497 
Paramaréa, 101, 104, 106-7, 143, 515 
Paramürtha, 88n.; -satya, 241 
Paramárthasüra, 391, $92n. o 
Paramarthika, dasa, 206; point of view, 560; 
pratyaksa, 526; -satya, 242-44 
Parama Siva, 445 Y 
Paramatman, 189, 198, 202, 282 
Paramatma-sandarbha (see Jiva 
368n., 373n.-74n., 378n. 
Paramesthin, 169-70 
Paramesvara, 446 
Pàáramitas, 11 
Parapsychology, 
Para-Sakti, 365. 
Parasurama,285 
ParaSurama Kalpa-Sütra, 437 
Paratah, -pramanya, 157; -pramanyavada, 95; 
-siddha, 492 
Paratantra, 315-16, 326, 330-32 
Parāvidyā, 168 
Parikaras, 369-70 2 
Parinama, 43, 190, 193, 195, 208-9, 242, 270; 
-sakti, 362; theory of (vada), 4l, 193, » 
243, 262, 329, 379, 499 » » 
Parinümi, -nitya, 36; upadána (see Maya), 
190, 270 > j 
Pārthasārathi, 161 


Gosvāmin), 


521n. 
445 
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%o 
è a 
Paryayarthika-naya, 28 4 
Pasa, 396, 437; -jnana, 397 
Paíu, 395, 440; -yaga, 383 
Pasupata, 168, 387, 513; system, 191; Tamasa, 
191; theory, 192 
Pasupata-Brahmepanisad, 81n. 
PDA. 440; AME or. 3 
Pasyant? (see sound), 586 


Patanga, 285 = P 

Pataüjali, grammarian, 9; his Mahabhasya, 
8, 9, 33, 148 P 

Patañjali, 18,-33, 48, 181, 521, 523, 525, 


6 his conception of God, 537-3 his 
definition of yoga, 530; postulates exist- 
ence of God, 50; recognizes devotion to 
Isvara, 51; his school of Samkhya, 14, 21 

Pataüjala school, its conception of error as 
sena E 5; on knowledge of self, 

0 

Path of gods (path of light), 199, 204, 296-97 

Path of manes (path of smokc), 199, 297, 339 

Path of Pusti (sce Pusti-marga) 

Patika Suttanta, 88n. 

Patilakkhana-vithi, 518 

Patravalambana (sec Vallabha) 

Patriotism, and love for God, 293 

ika outlook, 182 

ya (see Sruti and apauruseya), 3 


9, 


Paugkara. Agama, 387n.-88n. 
navijaya-svarodaya, 522 
i, 179 
ion (see pratyaksa), 138-40, 175, 
267, 550, 556; Buddhist schools on, 
53; determinate and indeterminate (sec 
savikalpaka and nirvikalpalyt); ext 
sensory (see jfdnalahksana and yoga), 520- 
?1; Gangesa's doctrine of, 188; Indian 
and Western theories of, 140; and infer“ 
ence, 100-2; Lokayata school on, 173; 
mediate and immediate, 264; 552, 601; 
Nyaya-Vaisesika view of, 252-53; ordinary 
and extraordinary, 518-19, 599; Prübha- 
kdfas on, 138; problem of true, 138; and 
realism, 140; six kinds of, 514; six objects 
of, 139; superconscious, 520-21; three 
kinds of extraordinary, 599; two classes 
of, 66n., 138 
Perplexity (sce vicikitsa) 
Persians, laws of, 634 
Personality, 244, 507, 516 
Phalapürva (sce apürva) 
Phalliceworship. 12 
Phenomenal order (see prapaiica) 
Phenomenal state (sce vyavaharika dasa) 
Philosophical disputation, art of, 562-80; 
classes of, 563-65; process of, 567-68; 
technique of, 565-67 ‘ 
Philosophy, best guide to, 218; why consid- 
ered difficult, 217-18; dogmatic Vs. Cii- 
tical, (48; popular (see popular philos- 
9 ophy);" three regions of its knowledge, 
30 tarting point of, 324-95; essentially 
3 alisic, 250; as a way of living, 


237, 


e 449-50 


Physical world, constituents of, 497; nature 


of, 444-506; and origin ót things, 497-99 m 
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Pindas, 641 
Pingala, 153 
Pingala, 612 
Pipa, 461 
Pisacasiddhi, 521 
ite 10, 20, 618 
398; -yüna (see path of manes) 


poma 69 

Phim, P., 523n. 

Pluralism, 147 

Polarity, 442 

Politics (sce dandaniti) 

Polytheism, 122, 535 

Popular philosophy, from Tyddha to Sufis, 
460; on «vil and pain, 466-67; linite 
and infinite in, 468; nirvana and mukti 
in, 465; its pragmatic approach, 459-60; 
as propounded by mediaeval saints, 461- 
62; on renunciation ys. assimilation, 467- 
68 

Post-Kantian, idcalists, 481; thought, 453 

Prabha on Siddhanta-muktavali, 515n. 

Prabhakara (sec Práübhaükaras), 5, 95, 159, 
163, 511; his conception Of injunction, 
161: omits anupalabdhi, 158; his theory 
of knowledge, 96; on validity of verbal 
testimony, 158 

Prabhikaras, 198, 261; on anupalabdhi, 558; 
on akhyati (error), 133, 273, 560; on 
nature of consciousness, 130, 139; on 
perception, 138: on perception of self, 553; 
on volition, 511-12 

Pradhana (sec Prakrti), 66n., 190, 242 

Pradhvansabhava, 328 

Pradyumna, 197, 358, 590 

Pragabhiva, 328 

Prahlada, 292-94, 643 

Prajipati, 54l; abode of, 205; and Karya 

Brahman, 205 

Prajna, 11-12, 16, 55, 61, 73, 89, 450, 480; 
-jyotih (see yogins), 62m; metram, 480; 


9 — rlambhara (sce rtambhara) 
Prajiia, 587 

Prajnana, 508 
Prajnaparamita-Sütra, 11 
Praküra, 514-15; -tà, 135, 515 
Prakarana, 556 

Prakasa (sce Vallabha), 349 

Praküsinanda, 7. 255; on causality of Brah- 
276-77; on Ekajivavaüda 


man and ajñāna, a 
and solipsism, 276.77; on jivanmukti, 
977; on the role of a Vedanta teacher, 


Vedanta-siddhanta-muktavali, 

on the world, 276, 277n. » 

257, 270, 274; on 

on avidyā, 263; on 
causality of I an, 263: his definition 
of falsity, on fivas. 264; his 
Pancapadika-vivarand. 262,  263n.-64n. 
his Pratibimbavada, 260, 265 

Prakatavtha, 203, 270 

Prakalāriha-vivaraņa, 270 


antahkarana, 
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Prakrti, 12, 14-15, 36-38, 41, 45, 47-48, 50, 
53, 59-60, 65, 66n., 69, 189-90, 192-95, 
206-7, 209, 263, 303, 307, 310, 327-28, 
429, 495, 512; doctrine of, 41-44, 191; 
five ‘contracting factors’ of, 446; -laya, 

E. 639.; -lina, 62, 69, 537; -maya@ or müla-, 
380; Parama, 445 

Pralaya (see dissolution), 307 

Pralayakalas, 394-95 

Pramá, 271, 275, 549-50; 
view of, 156-57 

Pramada, 77, 331 

Pramüna(s), 17, 59, 271-72, 275, 516, 549-50, 
562; according to Bhagavata, 282; accord- 
ing to Madhva, 317.22, 324-25, 327; 
according to Mimürmsa, 152, 158; -nira- 
peksa, 492; according to Nyaya, 95, 108-9, 
125-26, 516, 998-99; psychological aspects 
of, 598-601; reality of, 2715? -Sastra, 125; 
Vu to Yogavasistha, 425, 427 

Pramana-mala (see Anandabodha) 

Pramana-naya-tativaloka, 28n. 

Pramatr, 260, 264, 275, 349, 490, 492 

Prameya, 125-26, 271, 314, 317, 324-25, 490, 
492, 549, 562 

Pramiti, 325 

Prüna, 204, 264, 435, 513, 516; different kinds 
of, 587; in Indian philosophy, 584-88; 
in Praína Upanisad, 587 

Prapava (see Om), 366 

Pranayama, 18, 49, 79n., 80-81, 85, 88 

Praparica, 194, 207-9, 264; -abhava, 
sthüla, 208 

Prapatti, 8, 909, 342-48, 357, 417, 522 

Prürabdha (karma), 202, 260, 262, 269, 277, 
285, 472 

Prasüda, 390 

Praastapáda, 112, 147, 632; on authorship of 
Vedas, 144; -bhásya (see Padartha-dharma- 
sangraha), 17 

Praína Upanisad, 64n., 191, 366n.; -bhasya, 
241n. 

Pratardana, King, 80; sacrifice, 80 

Pratibha, 559 

Prütibhajnüna, 66n., 519 


Nyaya-Vaisesika 


257; 


Prütibhüsika, 268, 276; -satya, 243-44; -srsti, ^ 


252 - 
Pratibimba, 260, 329-30, 428; -vada, 260, 264-65 
Pratijüa, 555 
Pratikas, 294 
Pratimüs, 294 
Pratipaksabhavana (see Buddhism), 84 
Pratiti-sundara, 318 
Pratitya-samutpada, 11 
Pratt, James B., his The Religious Conscious- 

ness, 528 
Pratyabhijüà, Buddhist view of, 516; Naiya- 

yika view of, 516 
Pratyagátman, 282 
Pratyagbhagavat, his Nayanaprasadint, 272 
Pratyahüra, 49, 81, 85 
Pratyaksa, 152, 318-19, 321-24, 327; Carvakas 

on, 550; different schools on, 550-53, 

600-1; Nyaya view of, 550-53, 599-600; 

n origin, 550; of supersensuous objects, 
Pratyaksakhanda (see Gańgeśa) 


Pravacana, 330-31 e 

Pravacanasüra (see Keda) 
Pravriti, $25, 512, 510; -vijñāna, 605n. 
Preraka-kanda, 391-92 

Presentiment = pratibha) 


Presumption (see arthapatti y 
Pretas, 641 iy 
Previous gent (see adrsta) „ 
Preyas, 626 - 


Price, his Perception, 129 

Priti-sandarbha (see Jiva Gosvamin), 370n., 
376n.-77n. 

Probandum (see sadhya), 142 

Probans (see hetu), conditional (see sopadhika- 
hetu) 

Prthaktva, 513-14 

Prthivi, 624 o 

Prthu. 285 

Psyche, 529 


Psychology, experimental, 227; Indian, 581-; 


607; Indian, distinctive features of, 583; 
Indian and Western approaches to, 582-83; 
its position in the West, 581 

Pudgala, 516, 518, 545, 592; its composition, 
516; -nairütmya, 31, 73n. * 

Puggala-pannatti, 75n., 618 

Pürana Kassapæ 20, 34 

Puranas, 41, 281; materialists of, 169 o 

Purandara, 182 

Pure experience, obscuration and emergence 
of, 59-61 

Pürnabodha (Pürnaprajfia), 343 

Pürnatakhyati, 497 

Purusa, 14-15, 36, 38, 45-46, 48, 53, 59, 69, 
164, 285, 495, 498; and buddhi, 59; cov- 
ception of, 44; contrasted with empirical 
self, 46; contrasted with Prakrti, 45; the 
material cause, 287; and its phenomenal 
double, 60; -tattva, 391 

Purusartha, 301; parama, 212 

Purusa-sükta, 286 

Purusottama, 282, 286, 299, 
Pürna, 358 

Par ouama, his Fedünta-ratna-mafijüga, 334, 

Pürva-Mimamsaá (see Mimarnsa) 

Pürvapaksa, 324, 564; partial rôle of, 168 

Pürvavat, 555 

Puryastaka, 391n. 

Pusti, 199, 203; -marga (see Maryada-marga) 

Putresti sacrifice, 177 ù 


305, 350, 419; 


lit 
aret (er oe) 
Qutb, 462 


Radha, 344, 372-73; -Krsna, 463 
Radhakrishnan, S., on change of outlook in 
modern Nyaya, 126; his Indian Philos- 


ophy, 56n.-57n., 67n., 126n., 536n., 546n. 


Raga, 61, 68, 84, 213, 446, 637 

Raghunatha (Siromani), 8, 130, 147; his atti- 
tude to Vaisesika metaphysics, 127; his 
emphasis on self-realization, 149; eru- 
merates objects not comprehended by 
Vaifesika categories, 146; his Nafi-vüda, 
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Raghunatha—Continued 
146; his revision rj traditional ontology, 
146; on source of final emancipation, 148 

Rahu, 176 

Rajadhiraja-yoga, 70n. 

Raja of Ban: arh, 461 

Rajas, |4, 18, 42, 47, 67, 70, 288, 292, 295, 
495, 512 o ES 

Rāja-yoga, 70n., 79n., 455; its teaching, 530 

Rajjab, 461 

Raju, Kuppuswami, 399 d 

Rakhaladasa Nyayaratna, his contributions to 
ontology, 146-47; on predicates of a dis- 
junctive judgement, 135; his Tattvasara, 
146; his twofold division of reals, 147; his 
Vividha-vicara, 135n. 

Raksasas, 426 — @ 

Kama (Ramacandra), Sri, 218, 425-26, 643; 
Jabali’s exhortation to, 178 

Ramadvaya, 270; on pramā, 275; his Vedanta- 
kaumudi, 264, 275; his Vedanta-kaumudi- 
vyükhyüna, 264, 275 

Rüma-Gita, 424 

Ramakantha, 396n. 

Ramakrishna (Paramahamsa) Sri, 211, 218, 
523-25, 528, 530; on Bhagavata, 299 

Ràümünanda, 461 e 

oRamananda, his l'ivaranopanyasa, 262 

Ramanuja, 8, 35n., 187-93, 196-97, 200-6, 
208-10, 270, 300, 313, 316, 510; on 
aesthetic conception of Brahman, 307-8; 
on Bhakg and its goal, 309-10; on 
character of knowledge, 559-60; his con- 
ception of God, 540-41; his conception of 
Jiva, 198, 207; his conception of percep- 
tion, 511; his conception of” sarira-saririn 
relation, 192, 206-9, 308; his epistemol- 
ogy, 302-3; his ethical conception of Brah- 
man, 305-6; his genius for synthesis, 300; 
his metaphysical onem of Brahman, 
303-5; his mysticism, 310; on persistence 
of ego, 229; reality according to, 301; sat- 
dthyati of his school, 259n.; his Sribhasya, 
540n.-4ln., 544n.; on sadhana-saptaka, 


309; his theory of Karma, 306-7; his 
y 2 *. Ri, 153, 285, 288, 300, 328 


theory of non-illusion, 560 
Ramasimha, 465 
Rima Tirtha, 261 
Ramayaria, 152, 178, 424, 521, 646 
Ramesvara, 447 
Ranade, 64n., 75n; his A Constructive 
Survey of? Upanishadic Philosophy, 64n., 
75n. 


Rasa, 18, 350, 354, 370, 466, 510; concept of, 
601-2; its relation to Atman, 602 

Rüsa-lila, 357n., 358 

Rasul, 464 

Ratnatkoga, 135 

Ratnaprabhü (see Govindananda) 

Ratnasara, 462 

Ravidas,*461 

Ra or Rk (see Rg-Veda), 39, 166 

fRddhis, 88, 637 

Realism, 302; Vedantic, 276 


e 
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Reality—Continued 
taratamya), 328; empirical (see vyavahà- 
rika satya); essence of, 237; essentially 
spiritual, 309; manifold character of, 28; 
seeming (see pratibhasika satya); sub- 
stance view of (see Atmavada); supreme, 
194; supreme, and its realization, 188-89;* 
three essential attributes of, 301; tran- 
scendental, 243 

Realization, mental preparation for, 529-31; 
stages of yogic, 435 

Reason, and authority, 488; subject-matter of, 
218 

Rebirth, doctrine of, 235 

Receptacle consciousness (see alaya-vijnana) 

Recognition (see pratyabhijna) 

Redemption (see grace), 307 

Reductio ad absurdum (see tarka) 

Reflection, theory of (see Abhisavada and 
Pratibimbavada), 267 

Regressus ad infinitum; 137-38 

Relativity, ethical, 634-36 

Rele, his Mysterious Kundalini, 588n. 

Religion, 250, 254; cognitive aspect of experi- 
ences in, 529; and Lokayata school, 176; 
of Nyaya and Vaisesika, 471-74 

Retribution, law of, 307 

Revelation, 237, 300 


© 


. Rg-Veda (see Veda), 39, 155n., 166, 169, 286, 


313, 465, 544n., 6lln., 623 

Rhine, Joseph Banks, 521n. 

Rhys Davids, C. A. F. (Mrs.), her 4 Buddhist 
Manual of Psychological Ethics (Dhamma- 
sangani), 58n., 65n., 73n., 86n., 89n., 
518n., 605n.; her Buddhist Psychology, 
58n., 65n., 67n., 71n., 82n., 86n.; her 
*Sükya or Buddhist Origins, 82n.; on Yoga, 
88; Aung and (see Aung and Rhys 
Davids) 

Rhys Davids, T. W., his American Lectures, 
618n. i 

Righteousness, divine, 306 

Rjuprakasika, 266 

Rohal, 462 

Rsabha, 285; his advice to parents, 298 


Rta, 544, 623; rtasya gopa, 623 

Rtambhara prajnà, 62n., 594 

Ruben, W., his "Uber die Debatten in den 
alten Upanisads', 388n. 

Rudra(s), 205, 284, 585 

Rüpaloka, 75 

Rüpanagara, 465 

Rüpaskandha, 516 

Russell, Bertrand, 214; his Lowell Lectures, 
388n. 


Sabara (Svamin), 5, 151, 155, 1&9, 569; 
-bhasya, 156; his conception of heaven, 
163; on forms of deities, 167; on Jivatman, 
162; on self-revealed character of Vedas, 
152-53; on Sphotavada, 167 

Sabda (see pramana), 65, 108, 144-46, 158, 

266-67, 556-57; -aparoksavada, 


Reality, 195, 230-34, 301, 303, 313-14, 326, 259; -jrüüna, 323; -pramüna, 152, 158; 
431533, 527-29; absolutë (sce paramarthika -praparica, 392. 
satya); in Advaita, 230-34; degrees of a Brahman, 256 a 
" . [ 
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Sabda-brahma-vadins, 393n. Sakti(s)—Continued. * ` 
Sabdadvaita, 256; doctrine of, 260; followers 367; two of May (@varana and vikşepa), * 4 
of, 256 194-95, 261, 509 f 
Sabda-pramanyavada (see Gatigesa) Sakti, as creative impulse 1 
Saccidananda-svarü pa, 341 in Tantras, 8; | 
» Sacreh Books of the Buddhists, 81n.82n.,  Salokya, ' 
86n., 88n.-89n. -Salvation i 
Sadadhva, 441, 445-46 San@idhi,ol5, 49, 51, z 8 1 
Sadananda (Kasmiraka), 183, 279; his Advaita- 285, 997, 427, 450, 525-26. : 
brahmasiddhi, 168, 181, 279 ünanda, 526-27; asamprajnata, 58, 
Sadananda, his classification of samadhi, 526; — ? 8: 94; -bifisa, 348; nirbija, 
his Vedantasára, 526 d 5: 73; nirvicüra, 66-67; F 
Sadasat-khyati, 596 nirvikalpa, nirvitarka, y 
Sadasiva, 188 VAR 85, 56 70, 
Sadüsiva, 391; -tattva, $93 93-94; sünanda, 10, 
Saddarsana-samuccaya (see Haribhadra) 5 la, 68-70, 593; savicüra, 66-68 3; 
Saddharma-pundarika, 521, 527 savikalpa, 525-27, 530; switarka, 65-68, 70, 
Südhaka, 257, 447 593-94; two kinds of, 593.04 
Sadhana(@), 188, 198, 201, 213? 249-50, 953.  Saman (sce Veda), 166 
321; -anumana, 324; four, 187; mukhya, Samana, 587 > 
210; -saptaka, 309 Sāmañña-phala-Sutta, 34, 82n., 88n., 179 " 
Sadhana menai and sadhya-bhakti, 290, Samanvaya, 191, 194; sūtra, meaning of, 191 
376- Sümünya, 16, 38, 272 
Sádhya(s), 97, 142, 261, 515, 567; three types Sāmäānyalakşaņa (see perception), 599 
of, 143 Samanya-nirukti-ika (see Gadádhara) 
Sadna, 461 Sdmanyatodrsta, 555 
Sadyojyotis, 396n. Samapatti, 67, 33; three divisions of, 594 
Sah Abdul Latif, 462 Samavaya, 16, 38, 139, 274, 514, 600 2 
pakaja 459, 462; sant or sádhu, 460; -yoga, yi kāraņa (see kürana) 
On. Sama-Veda, 625 
Sahajiya(s), 462-4; of Buddhist inspiration, — Sambandha-varttika (see, Suresvara) 
465; lyricist, 459; of Vaisnava inspiration, Sambhasa, classes of, 563 E d 
465 Sarbhitas, 5. 281 
Sahasrüra, 589 Samipya, 296, 376 [d 
Saif, 462 Saimnána, 508 1 
Saiva(s), 284; Agama, thirty-six principles of,  Samjraskandha, 516 
446-47; cult, 12; Siddhinta, contrasted Sarhkhya(s), 7, 36-38, 42-43, 48, 5 56, 89, 
with other systems, 396-98 180, 189, 191, 193, 19 
Saivism, 9; and devotion in Yoga scheme, 517, 549, 551-52; on aes 
87; on eight dispositions of buddhi, 389; on anupalabdhi. 558; d | 
five pure principles of, 391-92; on God theism, 50, 536-97; its conception of 
„and His functions, 394-05; on jivan- happiness, 513; on consciousness, 130; jts b l 
” mukti, 398-99; of Kashmir, 18; hilosophy development, 35-37; differs from nagural- W 
of, 387-99; on salvation, 395-96; schools of, ism, 44; its doctrine, 50, 191, 269; its be $ 
387; seven mixed principles of, 389.9]; dualism, 37, 41; and five pran 
on souls and their bonds, 393-94; and ? importance, 41; on knowledg 
theory of sphota, 393; thirty-six principles method. of s ion, 87; modern, 192; 
of, 387-88; twenty-four impure Punpa not identical with Advaita, 44; on 
„_Of, 388-89; and world of sounds, 392-93 perception of self, 553; its prescription 
Sajatiya-bheda (see bheda) of ahimsa, 81; is realistic, 46; on rela- 
Sakhya, 530; bhakti, 291; -bhava, 414 tion between Atman and Maya, 610-11; 
Sakrdagimi(n), 75; -phala, 87n. theory of knowledge, 550; its view of 
Saksin (see witness), 45, 74, 260, 963, 273, daksina, 637; its view of truth, 47; world? 
322-23; nature of, 275 according to, 242; and Yoga, 13-16, 50 
Sakta (see Sakti), 39; -mata, 209; -yada, 193 Sdinkhya-kavika (see ISvarakrsna) 
Sakta@nanda-tarahgini, 440 Samkhya-pravacana-bhasya, 43n., 537n. 
Sakti(s), as avidya or Maya, 249, 263, 595; Samkhyapravacana-Sütra, 13, 536n.-37n. 
babiranga-, 372; of Brahman, 206-8, 363; Sarkhya-tattva-kaumudi, 45n., 5120. » 
as expressiveness of meaning, 145; hladint-, Samikhya-Yoga (see Samkhya and Yoga), 55, 
370, 372; kāniā, 373; kundalini- (see 56, 60, 75, 492: is left with soul as experi- 
kundalint); as potency. in material things, ence, 60-61; and physical world, 495; > 
496; purna-, 372; -ri pa, 444; and Saktimat, ‘ten commandments’ of, 49; its view of 
278, 381; -Saktimat, 207, 209; svarüpa- (sce the origin of phenomenal cognition, 59 " 
svariipa); -tattva, $92; three antaranga- Saiiksepa-sariraha. (see Sarvajiatman) > » 
(hlüdini, sandhint, and savit), 367; tiro- Sarhksepa-Sariraha-satigraha (see Madhusüdana) 
dhana-, 395; three, of Brahman (jiva- or — Sammati-larka, 28m. e 
tatastha-, māyā-, and parā- or svarüpa-, Sampad, asuri and daivi, 639 
^ 68 3 


» ^ 


= «0 


o 


ü 


t ey 


k E 

Sampatti, different meayings of, 202-3 

Samprajhata, 59n., 525; samadhi, (see samadhi) 

Samsara, 44, 48, 164, @04, 235, 288, 296-97, 
306-7, 309-10, 452, 537, 634, 641, 654 

SariSaya, 77, 168, 562; four prakaras of, 515; 
Naiyayika analysis of, 515; -uyudüsa, 568 

Sarhskava(s), 58872, 260, 264, 267, 269, 306, 
329.99, 500, 531; how to uproot them, 
2 -skandliti, 516 oo” 

Samudragupta, 10 

Satnyama, 85 € 

Samyoga, 354, 743-14 

Sanatkumara, 285, 584 

Sanctification, stages of, 73-75 

Sanctions, ethical, 6033-34 


putta, 54; the sceptic, 169 
), 6, 8, 35n., 163, 182, 187-98, 
20-21, 230, 238- 
3, 266-67, 
, 320, 324, 526, 328, 
, 488, 492, 552, 650; 
his Adhyāsa-bhi , 237n., 239n., 24ln., 
262; hif Advaitism, 37; appreciates the 
value of reasoning, 237; his Atmanatma- 
viveka, 509n.; his bhasya on Brahma-Siitra, 
be 962, 265, 270, 272, 279; and Carvaka 
school, 183; his Catulsütri-bhágya, 262; 
his conception of God, 539-40; his con- 
ception of Jiva, 197; his definition. of 
mithyd, 385; on foundation of empirical 
life, 220; and heterodox schools, 168; on 
nature of Brahman, 240; on necessity of 
illusion, 221; his philosophy, 237-44; his 
Sarva-darsana-kaumudt and —Sarva-sid- 
dhanta-sara-sangraha, 30n.; rejects sphota, 
393n.; his study of Vedanta, 243-44; on 
subject and object, 239; his Upadesa- 
sahasrt, 238n., 240n., 244n.; Vedanta, 272, 
277, 499; and Vedic authority, 240; his 
Viveka-cüdámani, 453, 526-27; why he is 
misunderstood, 237 
Sankara-digvijaya (see Vidyaranya) 
Sankara Misra, 272, 543n., 572; 
authority of any 
ing truth of valid perception, 127; on 


threefold hatha, 565; his Vadivinoda, 
565, 568, 571 
Sankarsana, 197, 358, 590 


Sankhapan 

Sankha, 51314 

Sanna, 65, 517 

Sannidhi, 108, 556 

Sannikarsa, 600 

Sannyasa, 187, 201, 260, 356, 472; -yoga, 401 

Sannyasin, 187, 298-99. 313 

Santa® 530, bhakti, 291 

Santaraksita, 10; his Tattva-sangraha, 179, 182 

Santi, 310. ; -karma, 522 

Santosa, 49, 86 

eSapta-bhangi-naya (see Syadvada), 32 

Sarasvati, 625 

éariputta, 71 

Sarira, 192, 906-9, 308; prakria and aprakrta, 
207; -Saririn (see Ranflanuja) 


2 


discards, 
Vedic text contradict: ` 


INDEX t 


Sariraka-Sütra (see Vyasa) 

Sarirasthüna (see Susruta Samhita), 498n. 

Sarpa, 285 

Sarstya (or sarsti), 296, 376 

Sarupya, 296, 376 

Sarva, 308: -jnata, 446; -kartr, 315, 817; 
-kartrta, 446; -kartrtva, 316 wie t 

Sarva-darsana-kaumudi (see Sankara) 

Sarva-darsana-sangraha (see Vidyaranya 

adhava), 30n., 55n.-56n., 87n., 274, 536n. 

jatma(n)muni, 257, 259, 261-62, 275; 

s exposition of some Vedantic texts, 
262; on instrumentality of sabda, 261; 
on Isvara, 261; on karma, 262; on Maya, 
261; on nature of Jivas, 261; on pure 
self in dreamless sleep, 26l; his 
Saiksepa-sariraka, 259, 261, 262n. 

Sarvamata-sangraha, 182 

‘Sarvar kha[vidain Brahma’, 527 

Sarvamiila (see Madhya) - 

Sarvasarnvadin (see Jiva Gosvamin), 366n., 381 

SUO 317 
-siddhanta-sdra-sangraha (sce Saükara) 

stivada, 31, 38 j 

Sarvitmabhava, 354 

Sarvollama, 315, 331; Madhva's definition of 

the supreme, 314 

itantra-Sastra, 13-14 € 

Sastra(s), 170, 179, 320, 324, 326, 332, 415, 
522; -gamya, 329; -pijnasa, 329; meaning 
of, according to Ananda  Tirtha, 190; 
-vicára, 213 : 


Sastri, Mm. Kupp swami, 255n., 347n. 

Sat, 240, 249, 264, 268-69, 271, 278, 301-2, 
304-5, 308, 325, 328, 447, 654; absolute, 
307; the allinclusive unity, 303 

Satan, 287 

Satapatha Brahmana (see Brahmanas), 151 

Satcakra, 80; -sadhana, 12 y 

Satcakranirüpama, 521 

Satkāryavāda, 287, 361, 398 

Sat-khyati, 259n., 596; -vada, 560 

Satmya, 614-15 

Satpratipaksa (sec hetvabhasa), 106 

Sativa, 14, 18, 42, 47, 67, 68n.; 69-70, 270, 
988, 296-97, 495, 510; -guna, 297; nature 
of, 612; -pradhana, 270; -fuddhi, 316, 650. 

Senay 435 

Sattvika bhakti (see bhakti) 

Satya, 49, 86, 301, 303, 308, 623; -loka, 297 

*Satyai-jnanam-anantam' , 262 

Sauca, 49, 79 

Saugata DET (see Buddhist), 191 

Sautrantika(s), school (see Buddhism); theory 
of, 11 

Savicára, (see samadhi); sense of, in Buddhism, 
66n. 

Savikalpa, perception, 66n.; superconscious- 
ness (see samadhi) 

Savikalpaka, perception (see 
511; knowledge, 514 

Saviour (or raksaka), 307 

Savitr, 624; as evolving Soul, 525 

Saviui, 643 

Sayana (acarya), 9, 274 

Sayings of Sri Ramakrishna, 524n. 

Sayu]ya, 296, 357; mukti, 355, 376 


Sar 


nirvikalpaka), 
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Sceptic(s), 70; Indian, 168-83; their original 
sutra works lost, 168; -ism, its nature, 169 

Schelling; 39 

Schopenhauer, 232, 520 

Schrader, Introduction 
583n. 

Schweitzer, Dr. Albert, 527 

Scotists, 628 

Scripture (see Sastra) 

Seal, Sir B. N., 555; his The Positive Sciences 
of the Ancient Hindus, 554, 588n. 

Self (see Atman), 195, 220, 234, 239, 241, 249, 
253, 274, 276, 304, 308, 507, 529-30, 549, 
552; as basis of knowledge, 479-80; Bud- 
dhist conception of, 491; as consciousness, 
273; -consciousness, 303, 310; different 
predications of, 486, 492; empirical (see 
pramatr), 260; finite, 306, 308-9; freedom 
of, 306; -hyphosis, 528; -illumination, 53- 
55; individual, 120.21, 246-47; -knowl- 
edge (see vijñāna), 55-56; -luminosity (see 
svaprak@satva); its nature, 217; an object 
of proof, 489-92; only solution of the true 
problem of, 486-87; possibility of its per- 
ception, 553; post-Upanisadic speculations 
on, 487-88; pure, 277; -revelation, Bud- 
dhistic concept of, 273; as saksin, 321; as 
self-existent. (see Ward eis as self- 
revealing (see svaprakāśa); supreme, 189, 
194, 196, 201-2, 204, 259, 303, 305; 
-surrender (see prapatti), 307, 309-10; as 
transcendental reality, 492-98 

Self-validity, of knowledge (see svatahpra- 
münya) 

Sena, 461 

Sensations, 175 

Sense(s, Jaina division of, 601; and manas 
(see manas) -organs, five, 509; -organs, 
seven, 321 

Sentence, how it communicates its meaning, 
144 

Series-Discourse (sce Anupada-Siitta) 

Service, 235; in Bhagavata, 292-94; in Gita, 
422-23; Vallabha's idea of, 356 

Sega, 308-9 

Sesavat, 555 

Sesin, 308-9 

Sesitva, 301 

'Se$vara Samkhya', 537 

Setu, 441 

Seva (see service); -vàsana, 371 

Shastri, P., his Introduction to 
Mimamsa, 539n. 

Sheldon, W., his The Varieties of Human 
Physique and The Varieties of Human 
Temperament, 608 

Sibi, 643 

Siddha(s), 56n., 82, 257, 261, 427; -daríana, 
66n 


Siddhanta, 324, 562 

Siddhünta-bindu (see Madhusüdana) 

Siddhanta-lesa-sangraha’ (see Appaya Diksita), 
241n, 

Siddhanta-muktavali, 515, 516n., 588n. 

Siddhantin, forms of sound recognized by, 392 

Siddhasüdhana, 103-4 

Siddhasena, 182 


to the Pañcarātra, 


the Pūrva- 


* 


p 

Siddhi(s), 297, 521-23; condemnation of, 533 
24; eightfold, 471 

Sikhism, 462 ' L] 

Sila, 450 

Sin (see vice), 235 

Sinha, J. N., his Indian P: 
tion, 59n., 66n., 68n.- 

Sis$nadevas, 3 ` 

Sita? 1999 643 ? 

Siva, 284, 292, 437, 440, 541; the highest 

entity, 277; five 'perfections' of, 446; as 

sakala and nishala, 442;°-Sakti (or -Sakti), 

390, 440-41; -tattva, 391 

Sivadvaita (see Srikantha), 399n. 

Sivadvaita of Srikantha, 399n. 

Sivadvaita-ntrnaya, $99n. 

Sivagrayogin, 398 

Sivajnana-bodha, 398, 3991. 

Sivajnana-mapadiyam, 388n.-89n., 
394n., 397n. dan. 

Sivarkamani-dipika (see Appaya Diksita) 

Siva Samhita, 70n., 80n.-8ln., 424 

‘Six step’ scheme (sce sadadhva) 

Six systems of philosophy, relative priority 
of, 35 

Skandha(s), $49, 591-92; five, 516; -vada, 38 

Sleep, 216; consciousness in, 227; dreamless, 
226-29; as Object of yogic concentration, 
64; sattvika, 65n, , 

Slokavarttika (see Kumarila Bhatta) 

Smyti(s), 59, 89, 319-20, 508, 510, 623; 
Mimathsaka and Naiyayika views of, 516; 
-pramosa, 596; validity of, 6 

Sneha, as love 357; as oiliness, 514 

Socrates, 214; his method, 478 

ern d his Systems of Buddhist Thought, 
452n. " 

Solipsism (see Drsti-srsti-vada), 226; of Pra- 
"kasánanda, 276-77 

Somayaga, 353 

Somesvara Bhatta, 162 

Sopadhika (sce Brahman, conditioned); -hetu, 
104 : 

Sorley, W. R., his Moral Values and the Idea 
of God, 113n. 

Soul (see cit, Jiva, and self), 209; evolving 
(see Savitr); -force, 293; nature of, 475-93; 
pre-existence of, 238; supreme, 188; three 
classes of, according to Vallabha, 352 

Sound(s, four states and four names 
(madhyama, para, paíyanti, and 
khari), 392-93, 586 e ^ 

Space (see akafa,) 502; -time-continuum, 442 

panda, 443 

Spenta Mainyu, 623 

Sphota, 599; theory of (Sphotavada), 167, 256, 
260, 393 

Spinoza, conatus of, 516, 588 » 

Spirit (see cetana) 

Spiritualism, 489 

Spontaneous generation (sce svabhīva, doc- 
trine of) 

Śraddhā, 89, 508, 618, 622, 625; rajasiks, 

. Sattviki, and tümasikt, 415-16, 617 

Srauta-Suütras, 5 

Su (see “Srotayyah’), 62n., 260, 276, 317, 
30 


ology: Percep- 
72n., 600n. 


391n., 


of 
vai- 


> 688 
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Sravasti, 88n. . Suddha-maya, 392 
- Sreyas, 626 Suddha(a), bhakti, 290; -manodvara, 518; 
Srbhasya (see Ramanuf) arakiya, 463;  -pratyagatman, 188; 
$ndhara (Svamin), 17, 38, 94, 373n., 522n.; -sattva, 510; -vidya, 391, 446, 591; -vidya- 
his Nyàyakandali, 17, 113n., 116n. tattva, 392 
Sriharsa, 185; ljs criticism of Nyaya concepts, Sidra, 461 
96, 271; a lectician, 7, 268; his Khan- Suffering, 113; cause of, 238 X 
dana-khanda-khadya, 271-72, 580; , his  Sufi(s 459-60, 465; martyr, 466 
polemics, 279-72, 274; refutes Being'and Sufism, 462 
non-being, 272 Suka, 298 
$rikantha, on Brghman, Jivas, and Prakrti re- Sukha (see sattva), 71, 512-13 
lated as y and indweller, 189, 193, , Sukra, 172 
201; on creation and dissolution, 196; on — Süksma, -cidacid-visista, 313, cit and acit, 208; 
dreams, 200; his interpretation of $arira, 306 
Brahma-Sütra, 187-93, 196-97, 200-5; on Sunaka, 285 


mokya and its cause, 187, 201, 204-6; on 
nature of Jiva, 193, 197; on reality of 
+ difference, 19% rejects Paficaratra partial- 

ly, 191-92; his Saiva commentary, 277; on 
samüpatti, 202; om transformation and 
non-difference of Brahman, 189-90, 192; 
his Visistadvaita school, 270 

Srikara, generally follows Srikantha, 188; his 
interpretation of Brahma-Sütra, 188-89, 
191-93, ,197, 200-3; on Brahman as 
supreme Soul, 188 

Srikysna-sandarbha ee Jiva Gosvamin), 372n. 

Srimad-Bhagavata-bhasya, 34%. 

“;inivasa, his Veda@nta-kaustubha, 333 


Srigara, 

Srotapatti-phala, 87n. 

‘Srotavyah’ (see $ravana), 265, 268 

Srotriya, 827 . 

Srsti, 805, 307 œ 

Sruti(s), 155, 165, 176, 189, 196, 199-201, 237, 
239-41, 282-84, 300, 314-19, 322-23, 327, 
399, 331; Advaita of, 326; bheda-nisedha, 
207; rding to: Madhva, 320; on means 
of attaining heaven, 163; nisedha, 207; as 
nitya, mirdosa, svatahpramana, and 
Moouriseyo, 316-17; purport of, 188; 


-vakya-samanvaya, 32! 


9 
States, three (dream, sleep, and waking), 216, «. 


220-29 ^ 
Stcherbatsky, his Central Conception of Bud- 
dhism, 518n. 
Stevenson, Mrs. Sinclair, 56n., 58n., 74n. 
Sthünu, 79, 515; -tva, 515 
Sthüpana, 567, 578 
Sthitdprajia (sce jroanmukta) 4 
Studies in Lankavatára-Sütra (see Suzuki), 73n. 
Subheccha, 435 
Subject (see paksa, visayin), 239, 241; and 
object, 241; -object-relation (see visaya- 
vigayi-bhava), 136-38, 272 
Subjective idealism (see Drsti-srsti-vada), 494 
Subjectivism, 226; pure, 583 
Subodhins, $48n., 349, 350n. 


^ 


Sünyd, 39, 482; name of Visnu, 583 
Sünyavüda (see Buddhism) 
Superconscious experiences, 289, 291, 296;:520- 
31; classi£cation and evaluation of, 524-27" 
Superconsciousness, three states of, 526; 
modern criticism of, 527-29 
Superimposition(s) (see adhydsa), its cause, 
259, 262.63; causes difference, 193, 259; 
causes jivatva, 197, 242; causes. phenome- 
nal order, 194-95, 242, 269, 279; causes 
subjective world, 279; defined, 192; Kant's 
Aera of, 281; unifies contradictions, 
241 A 
Super-individual forces, six, 605 
Supernatural po (see siddhis), 297; misuse 
of, 523-2 
Sureśvara, 7, 255, 257, 263-64, 267, 275; on 
avidyā in deep sleep, 262; his Brhadāra- 
nyaka-bhāşya-vārttika, 258, 274; dhyana- 
bhyüsa according to, 259; on Tévara, Jivas, 
and karma, 260; his Naisharmyasiddhi, 
255, 258, 272; on prasankhyana, 259; his 
Sambandha-varttika, 258-61; his school 
‘see Varttika), 258-61; supports jivanmukti, 


61; his a EDDA EK 258, 
261n.; on Vedic texts, 259 

Sürya, 585n. 

Susruta, 20 


Suíruta Samhita, 20, 498 

Susumna, 612 

Susupti, 337 

Sütra(s, 32, 187, 189-90, 193-97, 200, 202, 
206, 209, 262; -kāras, 32; works of Indian 
materialists, sceptics, and agnostics now 
lost, 168 

Sütrakrianga, 34, 169 

Sütrütman, 582 

Suttanipata, 460 

Sutta Pitaka (see Pitakas) 

Suzuki, D. T., 58n., 73, 74n.; his Essays in 
Zen Buddhism, 58n.; his Outlines of 
Mahayana Buddhism, 58n., 74n., 595; 
his Studies im the Lankavatüra-Sütra, 
82n., 87n.-88n. P 

Svabhüva, 171-72, 175, 182, 288, 410, 498; 
-vàda, 172-73, 180; doctrine of, 176 


a 03; view (see Svābhāvika, -abheda, 208; -bheda, 340; 
Sitaan O E nats : “bhedabheda of Nimbarka, 344-46. 
Substantialism, 493 Svadharma; 250-52, 406, 614; principle of, 293 
Substratum (see adhisthana) ee, p 

inga-saru "Ui > 
inaaya ine py Suagaía-bheda (see bheda), 243, 381, 383 
11—87 689 


E] 


Svajatiya-bheda (sce Dheda), 381 
Svakarma, 411 Abs 
Svaprakaía, 256, 486, 493, 560; -tda, 273 
Svarga, 163, 309, 637; attainment of, 
-loka, 353; what it is spiritually, 297 
Svarüpa, 207, 949, 325, 397-98; -bimba, 328; 
1 -dharma, 510; 


297; 


-jüüna, 323 
208, 367-68, 372; 
64; -siddhi, 571 

Svarüparmiías of Brahman, 210 

Svartipananda, 354 

Svasti, 643 

Svatahpramana (sce PURA Lee 317 

Svatahpramanya (see knowledge and validity), 
275; -vada, 95, 560 

Svatantra, conception of, in Madhva's system, 
315-16, 326-28, 331; -td, 446 

*Svayam, 27 siddha, 486, 498-93 

Svayamprakasananda, 266; his Vedanta-nyaya- 
bhiisana, 266, 279 

Svetaketu, 584 

SvetüSvatara, 285 

Suetasvatara Upanisad, 75, 172, 191, 367n., 
498, 524, 525n., 610n.; on sclf of man, 611 

Syadvada, 28, 32 

Syena, 285 

Syena, sacrifice? 161; -yaga, 5 

Symbolism, 251 


-sambandha, 136; -~Stinya, 


Tadvidyasambliasa, 563 

Taijasa (sec ahankara), 512, 587 

Taittiriya-bhasya, 240n. 

Taittirtya-bhasya-vartlika (sce Suresvara) 

Taittiriya Brülnnana, 167; and anecdote about 

ayatri, 17: 

ya Upanisad, 55n., 191, 301, 
374, 478, 582n., 589n., 645 

Tamas, 14-15, 18, 42, 47, 67, 70, 76, 263, 
288, 292, 295, 327, 495 

Tanka, 360 

Tanmatras, 15, 54, 66-67, 527, 388, 512 

Tantra, 39, 445, 521-22, 530; on concept of 
guru, 445; on cosmic descent, 442-44; and 


369n., 


knowledge of sadadhva, 445; nervous 
system in, 588-89; philosophy of, 437-48; 
-mahasya,  650n.; its realism, — 447-48; 


schools, their special studies of mantras, 
530; scope and goal of, 457-38; six corol- 
laries from general position of, 440-42; 
and spiritual ascent, 444-45; and supreme 
experience, 445-46; synthetic approach of, 
439-40, 448; -yoga, 12 

Tantricism, 39, 79 

Tantrika outlook, 182 

Tanu, 62; -manasa, 435 


Tao, 454 
Tapas,,49, 199, 318, 623; its place in Yoga- 
Sūtra, 81 


Taratamya, 326, 328 

Tariqa, 459 

Tarka, 127, 142, 144, 562; -vidya, 562 
Tarkasangraha, 504n. 

Tarka-tandava, 8, 568 

Tat, nature of, 200 


. 


laksa 1a, 510p -Sakti, + 
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Tathagata (sce Buddha), 521; -hood, 87n.; 


*-mata, 28 . 


Tatpurya, 515, 556 ° 
Tatparyatika, llón., 472n. 
Tatlua (sec Reality), 283, 289, 301, 314, 526, 
443-45; -jijndsu, 563; es 54, 194, 205; 
t, appearing in 


"raya, 33 ` e 
rocess of creation, : 

Taibactamani (see Gangisa) 

Tattvadipana (sce Akhandananda) 

Tattvakaumudi, 59n., 64n. 

‘Tattvamasi’, its discussion in Brahma-Siitra, 
198, 200; Nimbarka’s interpretation of, 
206-7; its interpretation by  Advaitins, 
240, 244, 262 

Taltvapradipika (sce Citsukha) 

Tatlvaprakasika (sce Bhojay 

Taltvaprakasika, of Jaya Tirtha, 313 

Tattvarthüdhigama-Sutra, of Umasvati, 518n., 
601n. , 

Tattvárthadrpa, 349, 350n.-51n. 

Tattvürtla-vicüra, 213 

Tattvasamüsa, 536 

Tatlva-samikyü, 265 

Tattva-sangraha (see Santaraksitq) 

Tattvasankhyüna (see Madhva) 

Tattvasara (see Rakhaladasa Nyayaratna) 

Tattva-traya-niMaya, 391 

Tattvavaisáradi, 65n., 68n., 79n., 8ln., 

Tejas, 501 

Tejobindu Upanisad, 76n., 85n., 87n. 

Teleology, argument from, points to Purusa 
in Sarhkhya, 44; proves God in N 
116; its futility, 117; its ground, 120 

Telepathy (see pratibhajnana) 


87n." 


.Temperament, generalized under two heads, 


612-13 . 

"Tengalai, school of Rāmānujists, 8 

Testimony (see sabda) 

The Agama-Sastra of Gaudapada, 347n. 

The Complete Works of Swami Vivekananda, 
4l3n., 523n. 

The Encyclopaedia of Religion and Ethics, 
58In. 

The Gospel of Sri Ramakrishna, 310, 524n. 

The Heart of Jainism (see Stevenson, Sinclair) 

Theism, 79, 365, 454, 495; Indian, 47; 
and Nyāya-kusumāñjali, 124; yaya- 
Vaisesika as champion of, 112; Yoga and, 
87, 89 

The Karma-Mimamsa (sce Keith, A. B.) 

The Nervous System (see Lickley) = 

Theology, 211, 214, 283-54; its influence on 
morality, 635; of Nimbarka, 343-44; of 
Nyaya-Vaisesika, 149-50 

Theory and Art of Mysticism (see Mukerjee, 
Radhakamal) 

The Path of Purit 

The Perennial 
Aldous) 

The Philosophy of 
Deussen, Paul) 
Theravada, 31, 38 5 
The Religion and Philosophy of the Veda 
and Upanishads (of Keith, A. B.), 76n. 


(see Visuddhi-magga) 
hilosophy (see Huxley, 
(see 


the Upanishads 


Tatasthalaksana, 510 The Religi i uet 
Talastha-fakti, 368 co sty Consciousness n% ral 
b 690 


o 
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The Study of Pataiijali see Dasgupta, S. N.) 

'Thomists, 628 x 

Thought, extinction of, 88n.; -reading, 522; 
its three ages in Buddhism, 517. * 

Tilak, 4 z test 

inde worship et saints and pilgyimags to. 
295 


Tirthatikaras, 530 > 
Tirumilar, 396g. £ 
Tithiyas (heretics), 34 
Torpor, condemned in Buddhism. 65n. 
Tradition (see aitihya) 
Trances, four (see jhana) 
Transcendence, in Dyaita, 314, in Saivism, 
442; in Visisgidvaita, 306 
"Franscendental' intuition (see turiya) 
Transformation (see parinama and vivarta) 
« Transmigration, 181, 204, 235, 306; path of, 
205 
Trasarenu, 66 
Trayi, 178, 562 
igunütita, 249 
(see náda-bindu-kala) 
Trikülajna, 526 
"Trinity, 287 
Tripura, 445-46 i 
Trisikhi-brahmanopanisad, 79n., 85n., 587n. 
Tri-tattva, 333 
Tri-varga, 646, 648, 650 
Truth, according to Advaita Vedanta, 
and error? in Indian philosophy, 
61; levels of (sce paramarthika, prāti- 
bhüsika, and vyavahürika) self-evident 
see svapraka$a) uncontradicted, 560 
Tuccha, 251, 277 « 
Tucci, G., his On Some Aspects of the Doc- 
aa of Maitreya [natha] and Asanga, 
3n. 
Turiya, 282, 454 
Turyaga, 435 
Tusya Heaven, ascent to, 88n. 


560; 


E 


Ubiquity (sce vibhutva) 

Uccatana, 522 

Udaharana, 555 

Udana, 587 

Udayana (ücarya), 38, 94, 96, 124-25, 147, 
567-08; his Atma-tattva-viveka, 130; on 
consciousness and its object, 130, 136; his 

iticism @& Mimarnsa, 154; denies me: 

as a source of valid knowledge, 135; his 
emphasis on Wonnip of God, 125; his 
Nyáya-kusumünjali, 123-94, 130, 154; on 
validity of judgement, 130 

Udbhüta, 514, -rüpa, 514 

Uddalaka, 584 

Uddhava, 291 

Uddhava-Gitü, 214 

Uddyotalsara, 17, 38, 491, 538, 568; on God's 
taotiye of creation, 113-14; his Nyaya- 

o  vürttika, 91, 94, 562; on vada, 563 

Udipi, 313 

Dilisa, 441 ) 1 

Umasvaéi, (see Tananan Sa) 

Unconscious, 520; -ness, 227-2: $ 


; c INDEX 
The Spirit of Chinese Philosophy (see Fung* 


319 a 3 

-sthasyi (see Sankara) 

s), 144, 206, 242, 244, 554; theory of, 
572-74 

Upalabdhi, 510 

Upamana (sce pramanas), 144, 158, 321, 427, 
557; Naiyayika and Mimatisaka views on, 
108-9 


Upanaya, 555, 567 

Upanisad(s). 5, 9-10, 35, 37, 4I, 165, 191, 219- 
20, 227, 230, 255, 282, 301, 303-4, 308, 
331, 475-76, 480, 485-86,0188, 492, 518; (see 
Amyta-béidu, Amrta-nüda, Brahmavidya, 
Brhadüranyaka, Chündogya, Dhyanabindu, 
Hansa, Katha, Kaustiaki, aitráyani, 
Maitri, Mündükya, Mundaka, Pasupata- 
Brahma, Piasna, Sandilyg Svetasvatara, 
Tejobindu, Trisikhi-brahmana, Varaha, 
Yogaciidamani,  Yogasikha, — Yogatattva 
Upanisads}; deal largely with updsanas, 
286; defines Brahman, 307; and dream- 
less sleep, 64; on ethical character of 
Absolute, 305; Madhva's bhāşya on, 313; 
Miya and the world in, 277; on nature 
of Brahman, 301; on nature of God, 
535; predicates of, 302; peor of, 147; 
texts of (see fabda), 261, 301; truth of 
300 

Upasana(ü), 201-2, 286, 249, 342-43; and . 
bhakti, 413 

Upaskara (see Vaisegika-Sütra), 502n.-9n. 

Upavarsa, 162, 167 

Upeksa, 84n., 86, 456, 632 

Usas, 624 

Utpattyapürea (sec apiirva) 

Uttamapurusa, 419 


` Uttaradhyayana-Siitra, 523, 619n. 


Uttara-Mimamsa (see Vedanta), 187 


. Vite (see nada), 478, 584-88 


Viücaspati (Misra), 7, 14, 17, 38; 59n., 67, 85, 
190, 255; 257, 276, 491, 563n., 568, on 
ajnana, 266; on avidya, 26867; his 
Bhümati and other works, 265; Bhámati 
school of, 202, 265-68; on Brahman, 
Isvara,, and Jiva, 266; features of his 

hilosophy, 267; on God's omnipotence, 

12-13; on Ivara, 192, 557; memory as 
source of valid knowledge denied, 135; on 
Nyaya position vis-a-vis the Buddhist, 94; 
his Nyayavarttika-tatparyatika, 91, 563; on 
relation of uncaused conjunction, 121; on 
samadhi, 68; on scepticism and agnos- 
ticism, 170; on sphofa, 393n.; on theories 
of limitation and reflection, 267; ‘on vada, 
563; his views tending towards idealism, 
266; on Yoga-Sütra, 85n. 

Vada, 562-63, 565; discussion by: 570-72; 
-kathā, 563-66; 576-77; some factors in, 
574-75; three results of, 563; -vidyā, 562 

Vadagalai, school of Rāmānujists, 8 

- 


* 


Vadivinoda, 566n., 571n.-72n. 

Vaibhasika school, 10; theory of, 11 

Vaikhari (see sound), 586-87 

Vaikrta (see ahanküra), 512 

Vaikuntha (see Bhagavata); -loka, 351 

Vairagya, 49, 62n., 78, 89n., 199, 210, 213, 298, 
397. 330, 512; apara-, 64; indispensable 
condition of all spiritual advance, 63; 
para- (four classes of, yutamana etc.), 
63-64; vasikara, 63n. 

Vaisali, 153 

Vaisesika, 17, 36-37, 191, 271-72, 496; cate- 
gories of, 16, 274; conception of God, 
473, 538; conception of rules of life and. 
conduct, 473-74; and Nyāya, 16-18; 
philosophy, 93 

Vaisesika-Sütra (see Kanada), 16, 110, 497n., 
501n.3n., 598, 632; on authorship of 
Vedas, 110-11 . 

Vaisnavism, devotion in, 87; its tradition, 313 

Vaiívanara, 191, 587 

Vajasancyas, their view of avidya, 168 

Vajrayana, 39 

Vakyapadiya (see Bhartrhari) 

Validity, 128-31, 275, 560 

Vallabha (ācārya), 9, 187,.190-93, 200-3, 205, 
347; on Aksara, 351-52; his Amwbhàsya, 
348n., 349; and Bhaskara, 198; ‘on 
Brahman, 189; his Brhadbhasya, 349; on 
condition for receiving knowledge, 199; 
his contributions to Vedintic thought, 
359; on deity to be worshipped, $57-58; 
on episode of gopis, 358; four basic works 
accepted by, 348; on grace of God, 199; 
on liberated persons, 206; literature of 
his school, 349-50; his Patravalambana, 
350; his philosophy, 350-51; his Prakasa, 
349; puşti contrasted with jñāna and 
karma, 353-54; his Pusti-marga and 
Maryada-marga, 201-5, 354-55; and Rama- 
nuja on Jiva, 198; on sarisára, 204; and 
Saükara, 198; school of, 347-59; on soul, 
352; spiritual life inculcated by, 356-57; 
his Suddhadvaita, 347-48; on the universe, 
352-53 

Valmiki, 152, 424 

Values, four classes of, 645-46; instrumental 
and psychological, 646-47; moral, 647-48; 
philosophy of, 645-54 

Vama school of Saivism, 387 

Vamana, 286 

Varáhamihira, his Brhat Samhita, 614n. 

Varaha Upanisad, 73n., 87n. 

Vardhamana, 123 

Varna(s), 410, 445, 622; catur-, 614; -dharmas, 
473; polarity of, 442-44 

Varnakas, 262 

Varnasiama, 697; -dharma, 293, 356 

Vartta, 178, 562 

Varttika, 32; on Sankara-bhàsya. (sec Narayana 
Sarasvati), 279 

Varttika, school (see Suresvara), 263, 265 

Varuna, 616, 624 

Vasana(s 21, 58, 62, 429 

Vasihava (see yogins), 63, 73 

Vasikarana, 522 
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Vasistha, 424-29, 452-33; his Dharma-Sütra, 
647n. ^ H 
Vasubandhu, 7, 10-fi, 15, 
Vasudeva, 197, 282, 320, 
Vasugupta, his Spandakarika, 584n. 
Vasurata, 9 P 
Vasus, 585n. 
Vatsalya (see bhakti), 580 „ 
Vātsyāyaña, 17, 38, 93, 110, 112, 1 
182, 490, 538, 563,'569; on anvi 5.71275 
* on authorship of Vedass 144; his concep- 
tion of God, 112; his Nyāya-bhāşya, 91, 
94, 562, 568, 645n.; on tarka, 127 
Vayu, as god, 329, 585n.; as cosmic force, 
387n. 


94, 452n., 568 
58 


Vayu (sce humours) 

Veda(s), 4-5, 9, 164-67, 5173, 178, 181-82, 
190-91, 219, 277, 300.1, 305, 5313-14, 
327-98; absolute validity of, 6; authorit 
of, 159, 230, 240; authorlessness of, 
152-56, 322; and Brhaspati school, 172; 
Carvika view of, 550; discrepancies and 
contradictions in, 177; hymn on frogs in, 


171; their injunctions, 160-62, — 519; 
Mimárisaka view of, monistic 
Vedanta view of, 159; Naiy view of, 

iev » 171; as 
self-revealed, ultimate 


source of all dharma, 623; validity of, 
156-60; as viewed by Prabhàkara's school, 
159-60; Visnu of, 284 

Vedana, 65, 364; its definition, 517; -shandha, 
516 

Vedanta, 5-7, 17, 36, 56, 155, 167, 191, 194, 
213, 215, 217-18, 220, 229-34, 236, 260, 
262, 270, 280, 301, 549, 557; its aims, 212; 
all-pervading influence of, 210; an 
of three states in, 219-20; on Atman, 238; 
is Atmanism, 216; attempts to sum up 
human knowledge, 211; and authoritative 
Scriptures in schools of, 190-91; and 
Bra hmaparinamavada, 37; cause of un- 
popularity of, 235; central probleg of, 
216; its commentators before kara, 
347n.; different conceptions of, 211; dis- 
tinguished from other pursuits, 212; 
dualists in, 496; end of, 214; eschatology 
of, 235; essentials of, 211-18; and ethics, 
233; goal of, 216-17; g t support to 
morality, 234; its inquiry, 212; and 
knowledge of Brahman, 305; mcaning of, 
211; metaphysics, 219; methodology, 230; 
monistic, 552; and mysticism, 236; nature 
of the truth of, 914 is neither realism. 
nor idealism, 216; mbarka school of, 
333-46; not solipsistic, 221; peculiarity of, 
212; person qualified for its inquiry, 
212-14; is primarily a religion, 250; and 
problem of error, 941; a rationalistic 
religion, 300-2; relation between Brahman 


and universe in the schools of, 495-96; , 


role of teacher of, 277; Sankara, 272; 
schools of, 5-9; starts with notion 9f 
adliyasa, 245; supreme good according to, 
305; two classes of objects recognized by, 
215; its theory of vivarta, 37, 243; its 
unrcalism, 216; value of, 212 
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M Vedantadesika, 568 € Vidyaranya (Madhava), 255, 257, 274, 399; 
| ^ Vedaánta-kalpa-latika (see Madhusudana) his  Brhadaramyaka-várttikasara, — Jivan- 
alpataru (see Amalananda) mukti-viveka, — Parcadasi, — Sankara-dig- 


alpataru-parimala (see — “Appaya 
a) 
aumuey (see Ramadvaya) 
| £ eris (sce Srinivasa) 
Vedánta-muktaval;, 424 à 
Vedanta-nyaya-bhfisana (see — Svayimpfaka- 
Sananda) 
Vedanta-paribhase (see — Dharmarajüdhvd- 
rindra) 


Vedanta-parijata-saurabha (see Nimbarka) 
Vedàánta-ratna-mafijüga (sce Purusottama) 
Vedantasara (see Sadananda) 
Vedünta-siddhanta-muktavali Praka- 
Sünanda) W 
Védanta-Siitra (see Brahma-Mimamsa and 
Brahma-Sütra), 162, 187, 208; Baladeva's 


(see 


« interpretation of, 208-10; different inter- 
: retations of atha in the first sütra of, 
| 87 

1 Vedanta-tarka-sangraha (sce Ananda Giri) 


Vedantin(s) (or Vedantists), 211, 215, 218, 235, 
271, 559€ their view on kappies and 
| misery, 516; their view on knower of 

Brahman, 64 

Weda-Vyasa (see Vyasa), 151-82 

Vedic, monism, 220; schools, 173; texts (see 
sabda), 267-68; texts as valid means of 
proof, 158; thought, exposition of, 317 


Vega, 501, 514 

Velocity (see vega), 503 

Vehicle, triple or one or none, 88n. 

Venidatta, his _Padartha-mandana, 146; 
suggests new Classification of categories, 
146 

Venkata, 8 

Venkatesa, his Sefvara-mrmürnsü, 539 

Verbal knowledge, problem of, 599-600 

Verbal testimony (see sabda), 108; and Loka- 
fata school, 174 


Vetalasiddhi, 521 

Vibhava, 602 

Vibhu, 57, 509, -tva, 206 

Vibhiiti(s), 16, 74, 78, 81-82, 88, 299, 358, 
521, 637 

Vicüra, 71, 213, 265, 517, 562-63; motive for, 
206 

Vicarana, 435 0 

Vice (see sin and virtue), 62 

Vicikitsa, 508; according to Asuri, 168 

Videhakaivalya, 73n. 

Videhalinas, 62 

Videhamukti, 269, 364, 653 

Vidhatr, 305; -tva, 301 

` Vidhi, 4, 160, 261, 268 

Vidhiviveka, 265, 650n. 


Vidura, 89 

o Vidya(s), 957, 267, 287, 320, 468; para, 168; 
three, 562 

d Vidyabhushan, Mm. Satish Chandra, his 


o division of Indian logic, 125; his History 
of Indian Logic, 33n., 125n.; on modern 
logic, 125 E 


Vedicists, 180; a»nception of consciousness, 176 


vijaya, Sarva-darsana-sangraha, 274; dis- 
tinguishes between Maya and avidyd, 
275; on saksin, 275; his Vivarana-prameya- 
sangraha, 168, 255, 262, 274 g 

Vigrhyasambhāşā, 563 

y: ya-bheda, 243, 381-82 

Sukathü, 564 ^ 

Vijnana, 31, 271, 281-82, 287, 289, 291, 296, 
$24, 404, 478; -santana, 491; -skandha, 516 

Vijüana Bhiksu, 13-14, 64n., 67n., 187-89, 
191-93, 200-3, 205, 209; accepts Brahman 
with parts, 198; and Advaita view, 198; on 
ünanda, 68n.; on ascent and descent of 
the Jivas, 199; on attainment of the state 
of Brahman, 205; his attitude to theism, 
537; on Brahman and đkāśa, 197; on 
character of  mirodha, 59n.; denies 
nirananda samadhi, 68n.; on how birth 
is occasioned, 199; on seven Jivas inhabit- 

ing seven planes, 199 

ükalas, 394-95 

inàmrta-bhasya, 13 

nayada, 29, 34, 37, 39 

Vijianavadins, 257; on objective knowledge, 
550; theory of, 11 € 

Vijnaptimatrata-siddhi, 7, 11 

Vikalpa, 59, 66 

Vikara, 614; -varlin, 249 

Viksepa, 263; Sakti, 261, 509, 512 

Vimuktatman, 274; and other Advaitins, 269; 
on cessation of avidya, 269; his Istasiddhi, 
255, 268-69; on nature of Brahman, 268; 
his refutation of different theories of error, 
268; his vindication of Advaita, 268-69 


""virtue(s), 62, 235; cardinal, 85-87 


Viruddha (see hetvabhasa), 104 

Visamvada, 559 

Visaya, 37, 239, 256, 258-59, 263, 266, 481; of 
avidya, 269; -visayi-bhava, 272 

Visayaté, 186-37; classified under two heads, 
137; conational, 137; four types of, 137; 
-sambandha, 131, 136 

Visayata-vada (sce Gadadhara) 

Visayin, 239, 481 

Visesa, 16 

Visesana, 209, 514-15; -tva, 515 

Visesanatavacchedaka, 514 

Vifesya, 515, -tà, 195 

Visistadvaita (see Ramanuja), 8, 195, 300-12, 
$24; catholicity of, 312; central idea of, 
309; on Jiva and Brahman, 195; schools, 
270; on substantiality of all beings as 
derived from Brahman, 304; its theory of 
God, 308; three conceptions harmonized 
in; 308-9 
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Visnu, 205, 316, 320, 326-27, 331, 541; of 
Bhagavata, 284; -bhakti, $27; desire of 
(Hariccha), 328; his paramapada, 29); 
prasada of, 330; source of degrees of 
reality, 328; in Vedic sense, 316 

Visnu Bhagavata, 613 ` 

° Visnu®Purana, 173, 178, 866n.-68n., 
74n., 381n. 

Visnu Svàmin, 358 | 

Visoka, 62n. : 

Visoka (or peinmahy; 78 

Vifuddha, 586 

Visuddhi-magga (see Buddliaghosa) 

Visvakarman, on materialists, 168 

Visvamitra, 426 

Vi$vanatha (Cakravartin), 373n., 538: hiz 
Bheda-siddhi, 146; on memory, 136 

Vis$varüpa, 421 «3 

Visvatman, 451 o 

Vitakka, 65, 71, 517 

Vital force (see prana) 

Vitanda, 171, 562-63; -katha, 579-80 

Vithi, 519-18; -muttacitta, 516 

Viththalanatha, 349, 357n. — . 

Vivarana, 263, 268, 274; line of interpreta- 
tion, 262; -prasthana, 262 

Usa LR dae oe raha (see Vidyaranya) 

Vivarana school} 8, 189, 202, 263; on capacity 
of Sabda, 265; on cessation of avidyü, 
265; on efficacy of karma, 265; on mukti, 
265 

Vivarta, 190, 193.94, 263, 268, 277, 494; 
definitions of, 243; theory of (-vada), 243, 
258, 262, 329, 499; -upadana, 189-90 

Viveka, 58, 309n.; -jnüna, 48; -khyati, 54-55 


373n.- 


Viveka-cüdámani (see Sankara), 424, 453, 
526-27 

Vivekananda, Swami, 211, 527; on $ri Krsna, 
299, 413 


Vividha-vicüra (see Rakhaladasa Nyayaratna) 

Vividisü, 957, 260, 267 

Viyoga, 514 

Volition (see pravrtti), 511-12 

Vraja, 369; -bhüva, 971 

MEER 4, 178 

Vrddha Vágbhata, 19 

Vrndàávana, 285, 291, 296; associates, 371 

Vrtti(s), 256, 275, 322, 508-9, 549-50; -caitanya, 
549; gauni, 366; -jnana, 399-93; mukhya, 
366; nature of, 510; ‘twofold, 61, 145 

Vyakta, 313, 495 

Vyana, 587 

Vyarijana, 18, 145 

Vyapara, 143, 271-72 

Vyapti, 96-97, 104, 149-43, 272, 322, 515, 554, 
556-57. 567; determination of, 322; -jnana, 
107, 143, 158 

Vyasa, 170; his bhügya on Yoga-Siitra, 59n., 
64b, 66n.-68n., 70n:, 73n.-74n., 76n.- 
77n., 79, 82u., 85, 87n. 

Vyasa (see Veda-Vyasa), 181, 649; his Sariraka- 
Sūtra (sce Brahma-Sütra and Vedānta- 
Sūtra) ` 

Vyasa Tirtha, 8, 568; on falsity of the world 
and non-dualism, 278; his Nyayamrta, 8, 
277-78, 567n. 

Vyatireka, 68, 554 
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Vyavaharika, 243, 2769 dasa, 206; satya (truth), 
242-44* 

Vyomavati, 497, 504P 

Vyuha(s, 194, 197, 299; doctrine of, 283; 
four, 358 

Vyutpatti-vada (sce Gadádh3go 


Waking US "uq experience, 220-25 


Warren, Ris Buddhism in Translations, 58n.- 
59n., 71n.-72n., 80n., 82, 83n.84n., 
o 88n.89n. 5 


Watson, 527 
Western philosophy, its standard of reality, 
216 


Wildon Carr, on unconsciousness, 227-28 . 

Will, freedom of, 639-41 

Winterniz, M., his Higyory of Indian 
Literature, 34 J 

Witness (see saksin), 230-34 

Wogihara, 10 

Woodroffe (see Avalon, A.), 588n. 

Woodward, his Manual of a Mystic, 456 

Word (see Sabda Brahman) 

Words, significant, four types of, 145 

Wordsworth, 468 " 

World, the expression of Brahman, 327; 
process of its evolution, 512; mithyaiva 


of, 326 ə 

Worship (see upasand), ritualistic, 294-95; 
various aspects of, 295, 358 

Yadava, 360 

Yajüa, 81, 162, 251, 253-54 * 

Yājñavalkya, 478, 584 

Yajfavatkya Smrti, 504 

Yajhikas, 645n. 

Yajur-Veda, 76n., 166, 62% 

Yaksa, 585 

Yama, 199 

Yama(s), 15, 49, 85-86 

Yamuna, 8 

Yantras, 445 

Yüska, 171 z 


Yaśodā, 286; her love for Krsna, 294 
Yafomitra, 10 

Yathartha (sec Madhya, on theory of knowl- 

edge 
Yatna, 513; Nyaya-Vaisesika doctrine of, 516; 
three kinds of, 516 

Yatra, 460 

Yoga (see Yoga-Süira and yogins), 48, 56, 
63-64, 75, 181, 191, 50, 516, 549; 
ahirsü in, 81; a bold man's creed, 89; 
reiterates Buddhistic dogma, 62n.; and 
Buddhistic jhana, 70; and delivered souls, 
56: advises control of affections, 63; its 
division according to later writers, 70n.; 
on dream and sleep, 64, 65n.; ong extra- 
sensory perception, 62n.. 551, 594; and 
God, 87-89; gods in, 89; on certain 
fundamental traits, 89; Jainism nnd Bud 
dhism compared with, 89; and Kant, 60; 
its later degenerations, 88-90; a manual 
of psychological ethics, 88; modern. 192; 
objective of its psychology, 51; philosoph- 
ical SUE RANE ns of, 53-55; «purpose 
of, 86; -fastra, 400-1; and self-knowledge, 
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Yoga—Continued fa 

e 89; its Upanisadic and Vedantic leanings, 
55, 6ln. " 

Yoga(s), 18, 76, 79,213, 218, 294, 297, 451, 
464, 468, 5 530, 652; of action,» 87; 
-bhiimis, 7 defined, 58, 551; eight 
angas of, 49; four stages of, 70n.; Jaina, 
618; of knowledge, 87; -maya, 289, 37 

Yoga as Philosophy and Religion (see Das- 
gupta, S. NS 

Yoga-bliüsya, 265 

āra school (see Buddhism) 

ara-bhümi-fastra, 11 

Yogaciidamani Upanisad, 81n. 

Yogaja pratyaksa (see perception) 

Yoganga(s), 49-50, 79, 80n., 85n., 89n., 632 

Yoga Philosophy (Se Dasgupta, S. N.) 

Yogasarasangraha, 59n., 64n. 

og Upanisad, 70n., 82n., 87n. 

oga-Sūtra, 48n., 53n.-59n., 61n.-70n., 72.82; 
84-87, 89n., 521, 523, 525-97, 537n.-38n.,. 
543n., 604n.; devotion in, 87; its attitude 
to dispositions, 86; on fixation of atten- 
tion, ul évarapranidhana in, 87n.; on 
powers acquired by a yogin, 89; refers to 
two kinds of beings, 69; on supernatural 
owers, 521-22; Vyüsa's commentary on, 

4, 59n.; on wild propensities, 86 - 

Yogatattva Upanisad, 70n., 76n. 

Yoga-varttika, 537n. 

Yogavasistha (Ramayana), 73n,, 61ln.; on 
absolute reflity and world appearance, 
432-33; on after-death experience, 431; on 
Brahma, 431; Brahmühnika view of, 
424; brotherhood of all creatures in, 425; 
its catholicity, #25; on core of human 
personality, 611; on creation and dissolu- 


. phiesopny of, 
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Yogavasistha—Continued 
dramatic situation in, 426; and effective- 
ness of its teaching, 425-26; on equality 
of rights between man and woman, 425; 
its idealistic monism, 427-28; on Jiva and 
his destiny, 430-31; on jivanmuktas, 435- 
36; on knowledge, 426-27, 434; min€ or 
individuality in, 429; its objective and 
subjective idealism, 428; on omnipotence 
of thought, 429-30; its outstanding fea- 
tures, 424-26; on path of nirvana, 433-35; 

424-36; on pramana, 
26-97; its rationalistic outlook, 424-25; its 
stages of realization, 435-36; on super- 
natural powers, 430; on test of rea ity, 
439: its three grades of manifestation of 
mind, 429; its three ways of practice of 
self-realization, 434-35; en waking and 
dream experiences, 427; on worlds we 
experience, 428-29; regards yoga as a pro- 
cess along two lines, 434 

Yoga-vrtti, 537n. 

Yogesvara, 401 

Yogin(s) (see yoga), 61-62, 64, 67, 69-71, 73-74, 
76-79, SI, 89, 427, 468, 526, 530; attain- 
ing his object, 86; classification of, 62n.; 
his first handicap, 57; his four stages of 
vairagya (yatamana, vyatir&a, donaria, 
vaśīkāra), 62n.-63n.; habits to be culti- 
valed by, 86; his invisible foes, 58; in 
savicāra samadhi, 66 

Yogi-pratyaksa, 519 

Yogyata, 108, 515, 556 

Yudhisthira, 293, 643 

Yukti, justifies spiritual truths, 
and sad-, 569 

Yuktidipika, 568 


300; -übhasa 


tion, 431-32; and direct experience, 425; Zen, 454 
. 
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